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INTRODUCTION 


The Vedilnta Sutras of Badarayana are contained in four AdhySyas 
or books. Among the six scliools of philosophy, the VedSnta is the most 
popular and the best studied. The Sutras of BadarSyana are about 560 
in number, and so concise and abstruse, that without a commentary they 
are hardly to be understood. It is difficult to find the connection between 
the successive Sutras, merely from the Sutras themselves. Being a work 
of exegetics one would expect them to give reference to the passages 
which are being explained; but there is hardly a single Sutra which gives 
unmistakeable reference to any passage of the (Jpanisad. The result is 
that the various commentators have tried their ingenuity in finding out 
the passage or in imagining the text which is the subject of discussion in 
any particular Sutra. That they have not been consistent even on this 
broad point, will bo clear to any one who will study the various commen¬ 
taries, the translations of which are before the public. In my opinion, the 
sage Badarayana intentionally constructed the Sutras in such a way 
that they may be of universal application, and may not be confined to the 
exposition of any particular religion or text. They contain universal 
principles of religion and philosophy, true for all times and ages, and not 
confined to the sacred literature of the Hindus alone. An interpretation 
of the Sutras in this light is a desideratum. 

Baladeva, the author of the Govinda BhS^ya, was a follower of 
Sri Chaitanya, the last of the AvatSras. He wrote this commentary under the 
command of Lord Krsna at Vyndavana and called it Govinda BhSsya, 
because the Lord, as Sri Govinda, told him in a dream to compose it. It 
is a theistic BhSsya and in his Tika on it, said to be written by himself, 
Baladeva thus gives the Guru-paramparS (or the apostolic succession) of 
the great teachers from the Lord Kysna down to Chaitanya. 
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The succession of the Gurus is as follows: 

^ri Krisna, BrahmS, Mrada, Badarlyaija, Sri Madhva, Sri Padmanabha, 
Nyhari, Mfidhava, Aksobhya, *Tayatirtha, Sri Jnanasindhu, DaySnidhi, 
Vidyftnidhi, Rajendra, Jayadharma, Purusottama. Brahraanya, Vyasatirtha, 
Laksraipati, Madhavendra. He liad three disciples Sri tfiwara, Advaita, 
NitySnaiida, these are all teachers of the world (Jagat-gurus), we pay our 
reverence to these all; and lastly, to the Lord Sri Chaitanya Deva, who was 
the disciple of Sri Kvara, and who saved the world by the gift of the love 
of Sri Kywia. 

As regards the history of this commentary the same glossator writes 
thus : 
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Baladeva, the wise, composed this commentary under tho command 
of l^rl Govinda and hence it is called the Oovinda BhSsya. Having studied 
all the VedSntas from his Guru and all the Upaniijads so loved by the 
Lord of Laksmi. one should study it after having read the Saukhya texts 
and the Sftstras allied to them. Having bathed and performed the morning 
duties, the teacher and the pupil should study this BhSsya, reciting Santi 
at the beginning and at the end. As through laziness men are not inclined 
to study voluminous books, therefore, I have composed this concise gloss 
on the Govinda Blidsya called Sftkfraa TlkS. That Lord Govinda under 
whose command the Vidyabhu§ana (Baladeva) composed this commentary, 
may He help me in this my undertaking also. May the lovers of Vedlnta 
and the worshippers of the lotus-feet of Sri Ki|f,^na have their compassion 
Qn me. 
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In modern times, no book is considered autlioritative unless it belongs to 
some particular Sampradaya or School or Church. Among the Vaisnavas, four 
such schools are recognised as authoritative, namely, those of Rftnianuja, 
Madhva, Visnu-Svfimi and Nimbftrka, as will appear from the following 
extract from the same gloss: 
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All Hlantras not belonging to any Samprad&ya or school are considered 
us fruitless. Hence in this Kali Age there will arise four founders of schools, 
namely, Sri, BralmiS, Rudra, and Sanaka, the four great Vaisi.iavas, purifiers of 
the world. All these four will incarnate in Kali under the influence of the 
Supreme Lord of Utkala. Sri inspired R^m&nuja, the four-faced Bralunii 
inspired Madhvtlcharya, Rudra inspired Vi?nu-Sv&mi, and the four Kumtos 
taught through Nimbfirka. 

Baladeva based his commentary mainly on tlic teachings of these four 
schools of Vai§nava authors. Sri Chaitanya never wrote any commentary on 
tlie Vedfinta Sutras, nor did lus immediate disciples. According to them, the 
BhSgavata Purana is the best commentary on the Vedftnta Sutras. Baladeva, 
who had written many works on Vaisnavisra, and was perhaps the most 
learned among the followers of Sri Chaitanya, has written this theistic 
commentary and his explanations are in many places really an improvement 
upon those of his predecessors. 

The text of the Baladeva Bha§ya, with the gloss called the Suksma TikS, 
was first published by Pandit SySraa IjS! Goswami, a descendant of Lord 
Nityananda. The edition being, however, in Bengali character, is not available 
to the whole of India and it is intended to bring out a revised text in the 
Sacred Books of the Hindus scries in Devanagri character. 

This translation of the Govinda Bha§ya is more in the nature of a 
paraphrase than a literal translation. I have not hesitated in expanding the 
author’s arguments, and supplementing his short references by fuller 
quotations from the sacred texts. 


Benares: 

24th April, 1912. 


S. C. V, 
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THE VEDANTA-SUTRAS 

WITH THE 

COMMENTARY OF BALADEVA 


FIRST ADHTSYA 

First Pad\ 

TIIK BLESSED KRSNA IS EVER VICTORIOUS. 

We bow with reverence to the TUcj^sed Goviiida, the PVuItless, the Inconceivable, 
the Cause of all, the True, the Self-luminous and the Infinity, the Brahman praised by 
Siva and others, who is worshipped in manifold forms by his devotees. 

Vyasa, the son of Satyavati, is verily Hari and is ever victorious, all-pervading and 
loved by His devotees. He, by the rays of his Vediinta Sdtras, has dispelled the darkness 
of ignorance and revealed the Truth of things. 

During the Dvapara age, whoa the Vedas were forgotten, Visnu, the 
Supronie Person, being invited by Brahma and other limited intelligences, 
incarnated Himself in the form of Ki’siia Dvaipayana. He restored the 
Vedas and divided them into four parts, and composed the Brahma Sutras 
in four books, to explain the Vedas. It is so written in the Skandapurana. 

Some persons of little intelligence, but wise in their own conceit, 
misunderstanding the sense of the Vedas, began to propound such mis¬ 
taken theories as, that the Vedas teacli that the performance of the ritualistic 
worship and sacrifices was the highest end of man ; that Visnu was 
no Supreme entity but subordinate to Karma : that the heaven, etc., and 
the fruits of Karmas were eternal : that the (Jiva or) Soul and Matter (or 
Prakriti) were independent in their activities and not subordinate to iSvara ; 
that Brahman itself was the Jiva (or human soul), and its manifestation as 
Jiva was only a reflection or illusion or illusive appearance [or limitation ; 
that the wheel of birth and death is of the Jiva who was not separate from 
Brahman itself in pure intelligence—the Jiva being nothing but portion 
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of Brahman called Buddlii, and that release is attained by the meditation 
on this truth. 

All these theories liavc been put forward as Purvapaksa and set 
aside in the Vedanta Sutras, and it is established therein that the Supreme 
Visnu is independent, is the Creator of all, has lordship over the whole 

creation, is Omniscient, is the Highest Goal of man, and is pure Conscious¬ 

ness. The Siitras speak about five Tattvas or eternal principles, (i) Isvara or 
God, (w) Jiva or Soul, (m) IVakriti or Matter, (/r) Kala or Time, and 
(r) Karma or Action. Of these the consciousness of Isvara is infinite, that of 
the Jiva is partial. However, both are eternal and have knowledge, etc., 
and are connoted by the word ‘ I.’ Consciousness cannot be 
separated from Self-Consciousness, as luminosity cannot but reveal its own 
form : so there is no conflict in the proposition that God is pure conscious¬ 
ness, and at the same time self-conscious. 

(1) l^vara creates tlie universe, entering into matter and controlling 

it ; and He ordains the suffering and release of the souls in it, because He 

is Independent and All-powerful in His essential form. Though Ho is 
one. He has many aspects ; though Ho is indivisible. He becomes the object 
of knowledge to the wise as having substance and attributes, and as having 
a form and the spirit within it ; and tliough He is unmanifest, He becomes 
manifest to His seekers through pure devotion. And though He is 
one essence, in and out, yet .He distributes Supreme bliss of His essential 
form to the Jivas. 

(2) Jivatmans are many and are in different conditions. They arc 
in bondage, which consists in turning its face away from tsvara. Wlion 
the Jiva turns its face towards God, then its bondage falls ; and it realises 
the form and attributes of God. The bondage is of two kinds : that which 
conceals tlie essential nature of God, and that wliich hides His attributes : 
both kinds of bonds fall off, when the soul turns its face towards God, 
when there is direct vision of the Supreme. 

(3) Prakriti is the equilibrium of the three states in which matter 
exists, namely of Sattva or rhythm. Rajas or activity, and Tanias or stability. 
Other names of Prakriti are Tamas and Maya. Fertilised by being 
glanced at by tSvara, she is the mother of the universe in all its 
variety. 

(4) KiMa or time consists of three states—present, past and future ; 
and words like simultaneous’ and ‘quick,’ ‘slow,’ etc, are used to denote 
time. It is measured by seconds, minutes, hours, days, years, cycles, 
Yugas^j up to Parardha. It is in constant motion like a wheel, and is the 
cause of creation and destruction. It is an unintelligent substance, a 
Ja^am. 
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The four substances, Ji5vara, etc., are eternal, as says the Sveta^vetara 
IJpanisad, VI., 13. 

He is the Eternal among the eternals, the Thinker among thinkers, who, though 
one, fulfils the desires of many. He who has known that cause which is apprehended by 
Saiikhya (Philosophy) and Yoga (religious discipline), he is freed from all fetters. 

Note ,—To the same effect is the following text of the Bhalvaveyas : ‘‘Verily the 
Spirit, Matter, the Souls, and the Time are eternal. The non-eternals are Pnina, Sraddha, 
the elements and their compounds. Those which are products are non-eternal. Those 
which arc never produced are eternal.’^ 

So also in tlic Cluilika Upanisad (verso 5) : 

?ii g i ii 

Prakriti is like a cow but voiceless, the creatrix of all beings, black, white and red 
are her colours, and she is the cow of desire, belonging to the Lord. 

Being (Sat) alone was in the beginning, as wo find in Chhan^iogya 
Upanif^ad (VI. 2.-1). 

etc., ‘Being was in the beginning, 0 dear, etc.’ 
Though one of the eternals, the Lord is tlio ruler of the other three, 
namely, tlio Jfvas, etc., as they are controlled by Him, as says the Svet. 
Up., VI., 16.: 

He makes all. He knows all, the Self-caused, the Knower, the Maker of time, fi>., the 
the Destroyer of time), who assumes all qualities and knows everything, the master of 
nature and of man, the lord of the three qualities (Gunas), the cause of the bondage, the 
existence and the liberation of the world. 

(5) Karma is non-intelligent and its synonyms are Adrista* fnte, etc. It is 
beginningless, but not everlasting, because it is subject to destruction. 

The last four, /. e., Jiva, Prakriti, time and fate all possess energy, 
because of the energy of Brahman. The power that works- within them is 
the power of the Lord. Therefore, Brahman alone is the one that has power. 
Hence the texts showing that Brahman alone exists also become harmonious; 
as there is no other force but that of Brahman alone. All these will be 
fully explained as we proceed. 

The Vedanta Sutras, or Chaturlaksani, are so called, because they possess 
four characteristic marks or Lak§anas or Adhyayas or books. As it is 
described in ISri Bhagavata (Book L, Oh. VII., Verses 4 to 6), which in fact 
is a commentary on the Sutras : 

“Vy<l3a, in his meditation, while his heart was pure, mind concentrated, spirit full 
of devotion, saw at first the- Supreme Lord as all-pervading ; and he next saw the M^yft 
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as subordinate to the Lord. He saw too the great round of Samsara and how deluded by 
this Maya, Jivas consider themselves as consisting of three Giijnas, and not as portions 
of the Lord and how they fall into great calamity. He further saw means of destroying 
this calamity, which was entire, selfless devotion to the Supreme God. Hence Vyasa 
composed this Bh^avata Purjlna in order to teach ignorant mankind that devotion.'^ 
“The Substance, the Karma, the Time, the Svabhava and the Jiva have their potencies to 
produce effect because of His grace—they have no power of their own, if He withdraws 
His energy from them.’’ 

That Bhagavata is a commentary on Brahma Sutras is oxpresscdly stated 
in Garuda Parana, where it says : 

“The Sri Bhagavata is an explanation of Brahma Sutras. It is also the commentary of 
Mahabharata. This contains as well the commentaries of Gayatri and the Vedas. The 
place of Sri Bhagavata amongst the Purapas is similar to that of the Sama Veda amongst 
the other Vedas.” 

In the First Book, the author shows that all the Vedic texts uniformly 
refer to Brahman and find their Samanvaya (reconciliation) in Him. In 
the Second Book, it has been proved that there is no conflict between 
Vedanta and other Sastras. In the Third Book the means of attaining 
Brahman are described. In the Fourth Book is described the result of 
attaining Brahman. 

As regards the Adhikari. A pei’son, wlio is of tranquil mind and has 
the attributes of Sama (quietude), Dama (self-control), etc., is full of faith, 
is constantly engaged in good thoughts and associates with the knowers 
of Truth, whose heart is purified by tlie duo discharge of all duties, 
religious and secular, without any idea of reward, is the Adhikari or one 
competent to understand and study the Sastra. Secondly, the Sambandha 
is the description of Brahman by this Sastra. Thirdly, the Visaya or 
subject-matter of this Sastra is the Supreme Purus«a, Being, Intelligence 
and Bliss, whoso power is infinite and inconceivable, and who possesses 
innumerable attributes, and who is all pure. He is the subject treated of 
in this Sastra. Fourthly, the necessity (Prayojana) of this Sastra is to 
obtain realisation of tho Supreme God, by the removal of all false notions 
that prevent that realisation. 

This Sastra consists of several Adhikaranas or topics or propositions. 
Every proposition consists of five parts : (i) Thesis or Vi§aya, {ii) Doubt 
or Sam^aya, {in) Anti-thesis or Piirva Paksa, {iv) Synthesis or right conclu¬ 
sion or Siddhanta, and lastly, {v) Sangati or agreement of the proposition with 
the other parts of the Sastra. Sangati or consistency shows that there is 
no conflict in what precedes and what follows. It is of three sorts : 

(t) Consistency with the scripture is called Sastra SaAgati, (ti) consistency with the 
whole book or Adhy^ya Satigati, (m) consistency with the whole chapter or Pada, called 
PMa Sajfigati. Thus in the whole book of the Vedanta Sutras Brahman is its main theme, 
It is the Bubject-matter of discussion. Therefore, an interpretation of any passage, in 
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order to fulfil the condition of Sastra Sangati, must not go away from the subject-matter 
of Brahman. Secondarily, with the Adhyaya or portion of the book of the Vedanta 
SiUra, each Adhyaya has a particular topic of its own and a passage must be interpreted 
consistently with the topic of that Adhyaya. Similar is the case with lYida Sangati. 
Besides these three sorts of Sangatis, there is a certain relation between Adhikaranas 
themselves. One Adhikarana leads to another through some particular association of 
ideas. In a Piida there arc many Adhikaranas and they arc not put together at 
haphazard. The Sangati which binds one Adhikarana with another is of six sorts : 

(1) Aksepa Sangati or objection, (2) Dristanta or illustration, (d) Prati-Dri^iunta or 
counter-illustration, (1) Prasaiiga Sangati or incidental illustration, (5) IJtpatti Sangati or 
introduction, and (G) Apavada Saiigati or exception. All these various kinds will be shown 
in their proper place in explaining these Sutras. An Adhikarana or topic is also called 
Nyaya. 


Adhikarana I—The Enquiry into Brahman 

The first Adhikarana or topic is that of Hrahma-Jijnasa or Enquiry 
into Brahman. The Adhikarana may be shown in its five parts, thus : 

(1) Vimya or Thesis. Brahman or Ciod ought to be enquired 
into. The following texts show that Brahman ought to be enquired into. 
As Chhandogya ITpanisad (Chapter YII, 25. 1.) says : 

2fr ^ 

The Infinite (Brahmanj is bliss. There is no bliss in anything definite. Infinity 
only is bliss. The infinity, however, wc must desire to understand. 

Again it is written in the Br. Up., If. 4. 5. 

51T 

Verily, the Self is to be seen, to be heard, to be perceived, to be marked, O Maitreyi, 
when we see, hear, perceive, and know the Self, then all this is known. 

Tho word Nididhyasitavya in the above, which has been translated as 
‘‘to be marked,” means really “to be enquired into.” Those two texts 
therefore, show that Brahman is to be enquired into. 

(2) Smnsaya or Doubt: But there are other texts which show tliat 
Brahman is not to be enquired into. A person who has studied the Vedas 
and knows tho Dharma ISastra, should he enquire into Brahman ? or should 
he not ? The texts that give rise to doubt are the following : 

We have drunk Soma and become immortal; we have attained the light, the Gods 
discovered—Big Veda, VIII, 48. 3. 

Again f ^ i ‘Verily the reward of 

those who perform the four-months ceremonies is unending, eternal.’ These 
texts show that by drinking Soma or performing ChSturmasya ceremony, 
immortality and unending rewards are obtained. 
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(3^ Purvapaksa or Anithesis : Therefore, the Purvapaksa or Antithesis is : 
‘Brahman need not be enquired into, Dharma is everything.* 

(4) Siddhanta : To this, the author Badarayana replies by the first 
Sutva of his Aphorisms, saying : 


SUTRA 1. 1. 1. 

smNwT n n M II 

Word moaning :—W Atha, now. Atali, tliorefore. Brahma- 

Jjjni\sii=enquiry into Brahman. 

Now therefore enquiry should bo made into Brahman—1. 

IJAI.ADKVa’s COM.MlC.Vr VliY. 

Tlic word ‘Atha’ means immediate sequence : ‘Atah’ moans there¬ 
fore. The sense of tlie Sutra is that enquiry into Brahman sliould bo 
made now. 

The immediate sequence is the acquisition of tlio following qualili- 
cations. A person, who has properly studied tlio Vedas, who lias undei-stood 
their meaning in a general way, who has performed his duties in tlio proper 
stage of life or A^rama, who is truthful, etc., whose mind has boon puritied 
by such actions, who has the good fortune of coming into contact with a 
knowor of trutli, should then commence to enquire into Brahman. Why 
should he do so ? Because ho realises that all Kamyakarmas or religious 
duties performed for getting certain desires, produce fruits which arc transitory 
and liriiited ; while the Supreme Brahman, realised through knowledge, is 
the cause of eternal happiness, unending mental joy, and eternal hue 
knowledge. Thus convinced, ho renounces all Kamyakarmas, and enters 
into the enquiry and study of the Vedanta Sutras called Chaturlaksant. 

Objeciion : An objector may say, “By the mere study of the Vedas, 
one can understand Brahman; for study of the Vedas means not merely 
parrot-like utterances of the Vedic Mantras, but understanding their sense 
also. Therefore, there is no necessity for the study of the Vedanta Sutras, 
as the study of the Vedas will refine the heart and incline the mind 
towards the knowledge of Brahman.” 

Ansveer : To this Ave reply, “True, he will have the general under¬ 
standing of the senses of the Vedas; but Avhen doubts will arise in his 
mind, his intellect will be clouded and his faith Avill bo shaken. There¬ 
fore, the study of the Vedanta Sutras is necessary, so that by proper argu¬ 
ments and reasoning, ho may strengthen his position and be firm in his 
understanding.” 
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The sense is this. The duties of one’s Asrama properly performed go to 
r(‘fine the heart, etc. Thus they become indirectly means of attaining 
knowledge : as the following text shows : 

The seekers of Brahman try to know Him by the study of the Vedas, by sacrifice, by 
gifts, by penances, by fastings, (Br. Up., IV., 4. 22). 

The following texts show that truth, prayer and austerity are also essential 
qualifications : 

This Self is to be obtained by Truth, by Penance, by perpetual celibacy and complete 
knowledge. (Mund. Up., III., 1. 5). 

g Jim I 

»n5H!r 

But undoubtedly a Brahmana reaches the highest goal by reciting praycra only ; 
whether he performs other (rites) or neglects them, he who befriends all creatui*es is 
declared to be the true Brahmana. (Manu., II., 87). 

Tlic association with those who know Brahman (the truth) also produces 
Brahma-knowledge. As we see that Narada and others, by their association 
with Sanat Kumara and others, first came to enquire into Brahman and 
ultimately understood it. As says the (fita: (IV, 34). 

Learn thou this by discipleship, by investigation, and by service. The wise, the seers 
of the essence of things, will instruct thee in wisdom. 

Tlie fruits of Kamyakarmas are transitory and non-eternal, as we find from 
the following text : 

^ 

And as here on earth, whatever has been acquired by exertion perishes, so perishes 
whatever is acciuired for the next world by sacrifices and other good actions performed 
on earth. Those who depart from hence without having discovered the Self and those 
true desires, for them there is no freedom in all the worlds. But those who depart from 
hence, after having discovered the Belf and those true desires, for them there is freedom 
in all the worlds. (Chh. Up., VIIJ., 1-6). 

The Brahman is comprehended by Jhtina alone and not by Karma, as says 
the Mundaka Upanisad: 

siqif^TBqLn 

Let a Brahmapa, after he has examined all these worlds which are gained by works,, 
acquire freedom from all desires. Nothing that is eternal (not made) can be gained by 
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what is not eternal (made). Let him, in order to understand this, take fuel in his hand and 
approach a Guru who is learned and dwells entirely in Brahman. (Mnnd. Up., 1., 2-12), 

The Brahman gives, moreover, undocaying and infinite happiness, as says 

Taittiriya Upanisad : i 

Truth, the knowledge, the infinity is Brahman. (Tai. Up., 11., 1-1). 

sqsTRicil “he undeistood that Brahman was bliss.” 

The Lord possesses Eternal Knowledge and other such attributes as we 
learn from the following texts of the Svetasvetara Upanisad : 

^ ^ ^ I 

TO??! ^R5r^f^?!T ^ II II 

He has neither body nor sense organs ; no one is found equal or superior to Him. 
His various transcendental powers arc sung in the Vedas, namely, wisdom, strength, and 
action which arc natural to Him. (VI., 8). 

“They know him to be the source of the power of all the senses, but Himself devoid 
of all senses ; the Lord and CJuide of all, the Great, Kefuge, and Friend of all.” (HI., 17.) 

Those who have known the God who is to be obtained by truth, whoso name is the 
Incorporeal, who is the cause of creation and destruction, the Good, the maker of the 
parts (that form the body), have abandoned the body. (V., 11). 

He is the giver of eternal joy, as we find from the following text of the 
Gopiila Upanisad : 

^ ^ g m (another Heading is i 

Gopfda, Pilrvatapani, verso fi.) 

“The wise who worship the Lord seated on the throne (of the heart) have the joy 
eternal and not the others.” {Thirtfj-ltro Upanisa(hj Anandasf'd^ifd ^Sfrics^ p, 295.) 

The worthlessness of acts performed through a motive of obtaining rewards 
(Kamyakarmas) will be described in the third book. 

Tims to sum up. One wlio has mastered the Vedas, along with their 
six auxiliary sciences and the Upan sads, and has obtained a general 
knowledge of their meaning, who through associating with the knowers 
of truth has acquired the faculty of discriminating between the permanent 
and the transitory, and is disgusted with the impermanent things of the 
world and Avishes to know the permanent more in detail, enters into the 
study of the Vedanta Sutras called the Chaturlaksani, (in order to under¬ 
stand in detail and more coinprelicnsively that which lie had understood in a 
general way before). 

It is not possible here to say, that the enquiry info Brahman should 
be undertaken after one has acquired the knowledge of the Karma Kaiida 
(by the study of the Purva Mimansil) and that one \vho has mastered 
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Karma K^nda naturally enters into the enquiry of Brahman. For it is 
seen, that those who do not associate with the good, and are deprived of 
the benefit of their company, are not found to enquire into Brahman ; 
while on the contrary those who do not know Karma Kanda, but who are 
purified by truthfulness, prayer, etc., and have the merit of associating 
with the good, naturally enter into such enquiry. Nor is it right to say 
that, the sequence alluded to by the word Atha, refers to the acquisition 
of the four qualifications, (namely, the right discrimination, right dispixssion, 
riglit conduct and right earnestness to know Brahman). For these 
four qualifications are impossible to get prior to the association with 
the holy ; and it is well-known that these come after such association 
with the holy, and after getting knowledge and teaching from them : 
hyr then these qualifications (Viveka, Yairagya, ^at Sampatti and Mumukguttva) 
arise in man. 

Those who have acquired such knowledge, by associating with good 
people, and who are devoted to their teacher, are divided into the three 
classes called Sanistha, etc. The Sanistha or devoted is he who performs 
all acts with zeal and faith (Nistha). The higher devotee or the 
Parinisthita is he who performs all works, merely for the sake of the good 
of humanity (and as an example to others). The third class is the dis¬ 
passionate sage, ever immersed in meditation; uninfluenced by anything. 
All these roach the Supreme Brahman, through Divine wisdom, according 
to their nature ; all this will be made clear further on. 

But says an objector : “The word ‘Atha’ is a term denoting auspi- 
ciousnoss,” for says a Smyiti : “The words Oin and Atha came out of the 
throat of Brahma in the beginning, hence both these are auspicious words.” 
“All good men employ these words in tlie beginning of every Scripture, in 
order to destroy all obstacles.” To this we reply: “It is not so.” There 
can be no apprehension of danger to the Lord (and the Vedanta Sdtras 
being the production of the Lord in His incarnation as VySsa, are not open 
to any adverse obstacles). That Yyasa is the Lord incarnate, we learn 
from the following text : “Know that Krisna Dvaipayaua Yyasa is the 
Lord N^rayana Himself.” Still ho has employed the word ‘Atha,’ as the 
first word of the Sutras, because it is an auspicious term inherently, as 
the sound of a conch-shcll is naturally auspicious. Therefore, if it denotes 
auspiciousness here, there is no harm. The author has followed in it the 
usage of ordinary people. Therefore, a person whoso heart is purified, 
by the performance of Ni^kama Karmas, and by Sat Sa&ga or association 
with holy men, and by being taught by them, sliould enter into an enquiry 
into Brahman. 


2 
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Adhikarana II.—Brahman defined 

Oldection : An objector says : “The word ‘Blmma’ is applied in tlie Chh. 
Up., (VIII., 23.1.) to Jiva or Sonl.” 

«fr > aa gji g® »jjn 

ffir qsr h 

^f) % »^ret^f5PW H afafsci iRf ^ 

II ? II 

“The Infinity (Bhfiman) is bliss. There is no bliss in anything finite. Infinity only is 
bliss. This Infinity, however, we must desire to understand. Bir, I desire to understand 
it.’^ “Where one sees nothing else, hears nothing else, that is the Infinite. Where one 
sees something else, hears something else, that is the .finite. The Infinite is immortal, the 
finite is* mortal.*’ 

Because the context of that chapter shows that the Jiva is the topic 
of discussion there. As this ‘Bhiinia’ is to be ciuiuired into and as the 
first Sutra refers to this text of the Chluindogya Upanisad, therefore. 
Brahman of the : first Sutra must refer to the individual soul and not to 
Brahman. 

Note The full text of the Bhilma passage is given below in order to understand the 
full argument of the Pilrvapaksin who says that the word Bhfima refers to the Jiva and 
not to the Supreme Spirit. 

qiRt 5?ra!: 5ir«ii f f^eti mflfi qrai Jirml vimr smu: Jira 

whi 4: Jiwft II I II ^ »r 

JRqif %cfis?ct)f5i^iTi§: % fqirRi 

^ II ^ II ^*T 5(01^ 

g »Tra a?: ^ JTF’icw')^ 5T 5Frai«4fr?ftf^ 

51 II I II stuiil sHcfrfir e tw na f^srrsi^i^^isO 

a 5 %^ ii v ii 

‘Spirit (Prana) is better than hope. As the spokes of a wheel hold to the na\e, so 
does all this (beginning with name and ending in hope) hold to Spirit. That Spirit 
moves by the Spirit, it gives Spirit to the Spirit. Father means Spirit, mother Spirit, 
brother Spirit, sister Spirit, tutor Spirit, Brahmana Spirit.’ 

‘For if one says anything unbecoming to a father, mother, brother, sister, tutor or 
BrShma^a then people say : Shame on thee I Thou hast offended father, mother, brother, 
sister, tutor or a Brahmapa. 

‘But, if after jthe spirit has departed from them, one shoves them together with a 
poker, and bums them to pieces, no one would say : ‘Thou offendest thy father, mother, 
brother, sister, tutor or a Brahmana, 
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^Spirit then is all this. He who sees this, perceives this and understands this, be¬ 
comes an ativadin. If people say to such a man. Thou art an Ativadin, he may say, I am 
an Ativadin ; he need not deny it.* 

Similarly tho text, “Xtraa vare drastavya,” ‘Self must bo seen.’ 

The word Stma refers to tho individual soul, and not to God. Tlie context 
there also shows that tho individual soul is referred to. Because we find 
it wstated there, ‘Not for tho sake of wife, is the wife dear, but for tho 
sake of tho Self the wife is dear.’ 

Note: The full text is given below; 

H ^ <ic3! Tfer: si «rr 

’HT WRni ftiii qii«ini simr fsmi nqi jqrai qsmui s^i: ftirr 

wfirq' jqr: Prirr niffs’ ;i ^ ^ fq«f 

nqpr ?! qr q^^ir qimrir q?if: Rrt: *iq5=?i?Tc»Pi'g qimq ftin viq|?:T ii srr qft 

WR13I m M iTffJiTfiTsifg qsmrii »i5i M n qr qr'i: qsmrq ’?ri ftq «q^r- 

qnqrq M ^iqPr ji qft ^frqsrqT qsRR fqqr qsniR sfusTs 

ftqr iTqP=q ^ qi qft ^qraf qitqiq \qi: ftqi *iq??qTfqq?g qsimq \qr: ftqr *tql^5t q 
qf ^RT qimiq >qr: ftqr iTq?cqi?qq?g qiwq ^qi: ftqi *iqf5=q n qr qft ijiiqi 
qimiq ijiiRi ^qi% iTq5=5qiriR?3 qiT*nq >jqifq Riqrfqi «qf5=q ^i qr ?i5q?q qiiqiq ?iq 
fqq wqfqi?qq?g qsRiq gq fqq nqPr ^rtfur qr qft qs^q: «ila5qt ft^«qr%i5ift 
^ fqqiq qqdi ii K ii 

‘And he said ; ‘Verily, a husband is not dear, that you may loye the husband; but 
that you may love the Self, therefore, a husband is dear.’ 

‘Verily, a wife is not dear, that you may love the wife ; but that you may love tho 
Self, therefore a wife is dear.’ 

‘Verily, sons are not dear, that you may love the sons; but that you may love the 
Self, therefore, sons are dear.’ 

‘Verily, wealth is not d 3 ar, that you may love wealth ; but that you may love the Self, 
therefore, wealth is dear.’ 

‘Verily, the Brahmana class is not dear, that you may love the Brahmana class; but 
that you may love the Self, therefore the Brahmana class is dear.’ 

‘Verily, the Ksatriya class is not dear, that you may love the Ksatriya class; but 
that you may love the Self, therefore, the Ksatriya class is dear.’ 

‘Verily, the worlds are not dear, that you may love the worlds, but that you may love 
the Self, therefore, the worlds are dear.’ 

‘Verily, the Devas are not dear, that you may love them; but that you may love the 
Self, therefore, the Devas are dear.’ 

‘Verily, creatures are not dear, that you may love the creatures; but that you may 
love the Self, therefore, creatures are dear.’ 

‘Verily, every thing is not dear, that you may love every thing ; but that you may 
love the Self, therefore, every thing is dear.’ 

‘Verily, the Self is to be seen, to be heard, to be’perceived, to be marked, 0 Mai- 
treyi I When we see, hear, perceive, and know the Self, then all this is known/ 
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Moreov^ the word Brahman has several meanings, according to lexi¬ 
cographers. It means anything big, the BiShmanical caste, the lotns- 
seated Brahma and the Vedas. Therefore, when the first Siitra says that 
Brahman should be enquired into, the doubt arises, does it mean something 
big that should be enquired into ? or the Brahmanical caste should be 
enquired into ? or the lotus-seated Brahma must bo enquired into ? or the 
Vedas ?’ 

Ansirer : To remove this doubt the next Siitra has been formulated 
by Badarayapa. It is based on the following verso of tho Taittiriya 
Upani§ad ; 

I i i eifui i 

^ I aesi I i sffeiiPi I 

Bhrigu went to his father Varupa, saying: ‘Sir, teach me Brahman.’ Ho told him 
this, pi*., ‘Food, breath, the eye, car, mind, speech.’ 

Ihen he said again to him: ‘That from whence these beings are born, that by which, 
when bom, they live, that into Which they enter at their death, try to know that: 
that is Brahman. 

Doubt: Now the doubt arises. Is tho Brahman that is to be enquired 
into Jiva (individual soul) or i^vara (God) ? 

Purvapaksa : Tho Brahman is Jiva (individual soul), because we 

find in that very Taittiriya Upaui§ad the following : 

wm*!, i 

If a man knows understanding (Vijnana) as Brahman and if he does not swerve from 

it, he leaves all evils behind in the body, and all his wishes/ ^(Taitt. Up., II., 5.). 

Here the word Brahman is applied to Vijnana, which is a name of 
the Jiva ; and that very text also shows that this Vijnana is to be meditated 
upon. And moreover a Jiva may acquire the power of creation, by tho 
supreme force of some invisible cause. 

Siddkdnta : To this doubt and Kirvapaksa the next Sutra gives 

answer by describing the peculiar attributes of Brahman who is the 

topic of discussion of the Vedanta Sutras. 

s^Jtra L 1. 2. 

M n I ^ II 

^ Janma, birth. Adi, and the rest, i.e^ sustenance and dissolution. 

Asya, of this (universe). Yatab, from whom; from what Lord. 

Jfbte: Ilw SaAgati is Aksepiki. 
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2.—He, from whom proceeds the creation, preservation, and 

reconstruction of the universe, is Brahman—2, 

COMMENTARY. 

The word ‘Janmadi’ of the Su^ra is a Bahii-brihi compound of the 
kind, called ‘Tat guna sain vijnana.’ It literally means creation, maintenance, 
etc. The word “etc.” includes preservation and destruction. The word 
‘Asya’ means, of this : namelv, these fourteen planes or ‘Lokas,’ peopled by the 
various divas beginning with the highest Brahma and ending with the 
humblest grass, where the souls enjoy or suffer the rewards or 
punishments of their actions : this mysterious universe whose deeper depths 
no human intellect can fathom; this wonderful world of strange 

construction. The word ‘Yatah’ means “from whom”: namely, from 
that Supreme God, whose power is inconceiveable, who Himself is the 

agent of creation as well as the material cans3, from whom proceeds 

this universe, lie is Brahman. He is the subject to bo enquired into by the 
Vedanta Sutras. 

The words ‘Bhuma’ and ‘Atma’ principally apply to the Supreme 
Lord, because both etymologically mean ‘all-pervading.’ This will bo fully 
explained in Bhumadhikarana (1. 3:7) ani in Vakya Anvaya Adhikarana 
(I. 4 : 19). Therefore tlie word Brahman applies only to God, as it denotes 
the possession of unlimited and unsurpassed attributes, and is valid only with 
regard to God, (who is the Lord of creation and destruction). 

In the Vedas the word Brahman means, ‘in whom all the attributes 
reach to the infinity.’ Brahman primarily means Supreme God ; secondarily, 
the word applies to those beings other than God, because they also manifest 
some of the god-like qualities. Thus as the word king may be applied 
in its secondary sense to the servants of the crown. So God alone, who 
is the ocean of compassion and love towards his devotees, should bo the 
object of enquiry, in order to get release, by all beings who are scorched 
by the three-fold sorrows of existence and are panting to obtain peace. 
Therefore, the object of enquiry is the Supreme Being only called Para 
Brahman. Nor can wo say that these attributes are superimposed on 
Brahman, and that consequently the Jiva may be called Brahman in the 
Sutra. Therefore, even according to the literal meaning of the word 
Brahman, namely, ‘He in whom all the attributes reach to infinity,’ this term 
is applied to God and not to Jiva, (for etymologically the word Brahman 
cannot be applied to man). 

The word 'Jijnasa’ means ‘the desiro to know, to acquire JnSna.’ 
Jn&na is of two sorts : {i) direct or intuitive, (n) indirect or inferential. 
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As we know from the Sruti : ‘Vijfiaya prajnam kurv^ita’ ‘Having known 
Him, lot him practice meditation’ (By. Up., IV., 4. 2.). Here Vijnjiya 
refers to indirect knowledge. Prajnam is direct or intuitive knowledge. 
Tlie firet is merely the gateway, while Prajnam or meditation is the 
direct means of acquiring knowledge. It will be explained more fully 
further on. Knowledge of one’s own individual self is a great help in 
obtaining a knowledge of Brahman. Hence the Sruti teaches; ‘Know 
the understanding (Jiva) as Brahman.’ Ho who knows himself is on tlie 
high road to the knowledge of the Supreme Self. The text ‘Know tlio 
understanding (Jiva) as Brahman’ does not mean that Jiva is Brahman, 
because it is clearly established in this Sastra that the Jiva is separate 
from Brahman. Thus see Sutras I. 1. 16, I. 1. 17, I. 3. 5, I. 3. 21, I. 3. 41. 
These five Siitras explain that Brahman is separate from Jiva. Kven in the 
state of release, the Jiva is never one with Brahman, but remains separate 
from him, as will bo explained later on. 


An Important Alaxim of Interpretation 

In interpreting a text there are certain maxims to be observed. One of 
those is laid down in the following verso : 

f^d mem ii 

^The beginning (Upakraraa), the conclusion (Upasaiiihara), the repetition (Abhytlsa), 
peculiarity (Apflrvata), the object (Phalam), the explanation of purpose (Arthavada) and 
suitableness (Upapatti) are the six indications, by means of which the purport of a doubtful 
text may be arrived at/ 

Applying all theso six marks of interpretation to Upanisad texts, we find 
that they all lead to the conclusion that Jiva is different from Brahman. 
As we find in the Svetasvetara Upani§ad, IV. 6. 7. : 

sr ?ig5ci mum i 

II K II 1% giWR: i le 

HftiTRfirRr II « II 

‘Two birds, inseparable friends, cling to the same tree. One of them cats'the sweet 
fruits, the other looks at it without eating. 

“On the same tree a man sits grieving, immersed, bewildered by his own impotence 
(Anlsa). But when he sees the other Lord (Isa) contented, and knows His glory, then his 
grief passes away.” 

Now in theso two verses the Upakrama or the opening words are 
ttco birds (showing there is duality and not monism) ; the conclusion or 
Upasamhara is Anyam ISam “the other who is the Lord” (which shows that 
the Lord is Anyam or different from Jiva), the repetition is “the other looks 
on without eating;” and “when he sees the othb® lord;” the Apurvate 
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or peculiarity cousists in this that the difference between man and God 

could not have been known but through the Sastras, and this passage 

teaches such difference ; a fact whicli could not have been known but 
tlirough revelation. The object (Plialam) is “liis grief passes away.” 
Arthavilda is “He who knows his glory,” while suitableness is “one 
remains without eating.” 

Thus applying all these si.x: marks to tlio above passage of the 

SvetilWetara Upanisad, we come to the conclusion that the Sruti in all 

its parts, teaches difference between Jiva and Brahman. The same maxim 
may be applied to other texts also. 

Objection: An objector says that the object of every Sastra is 

to teach something wliich is not known ; and the knowledge of whicli 

leads to some great result. Therefore, the Wastra teaches the unity of 
Jiva and Brahman. For what was the necessity of teaching that the 
Jiva and Brahman are two separate Beings, when every one knows it by 
his ordinary consciousness and such a knowledge is of no great use. 

Tlierefore, Advaita or tlio ideal Monism is the real doetrine taught in 

tills Sastra, and not Tiieism or Dvaita. Therefore, the verses that describe 
the difterence between the Jiva and Brahman are merely the reassertion 

of a well-known popular fact, and not a teaching of something rare and 

link now u. 

Answer : To tliis objection we say, that tliore is no force in this 

argument, for there are other verses also in the Upani.sads which show 
the same duality or difference between Jiva and Brahman. Thus in 

Mveta.4vetara Upanisad, I. 6.: 

iTf^t ii i ii 

“When he sees himself as different from the Ixird of the world, then he is blest by 
Him, then he gets immortality.” 

Moreover the whole world knows generally that man is different 
from God, yet it does not know that man and God are differentiated 
from each other by having contrary attributes. (One is almighty, the 
other is of limited capacity; one being all-pervading, the other is atomic ; 
one being controller, the other is controlled'. (Nor does this world know 
by mere common sense, unillumined by revelation, that the Jiva and 
Brahman, though possessing these diametrically opposite attributes, yet 
have a certain co-relation to each other). Therefore, arises the necessity 
of teaching Dvaita, while Advaita is something inconceivable, even 
according to its expounders; and so is not a true doctrine. It is a non- 
ontity like the horn of a hare. The Advaita is a state of no fruitions. 
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The holdci's of this theory maintain that the soul in release is in absolute 
isolation. And since tlie Advaitins do not acknowledge the existence 
of consciousness in tlie state of Moksa, that state is as good as 
non-existent. 

Those few texts of the Upanisads which apparently teacli an Advaitii 
doctrine, have been construed by tlie author, BadarSyana, himself, in a 
Bvaita sense. He explains the plirase tliat ‘everything is Brahman’ in tlie 
sense that everytliing is under tlie control of Bralinian and pervaded by 
Him. This would bo explained fully later on. The same view is taught 
by the author in the ^utra I. 1. 30. 

Adhikamna III.—Scripture is the S>ource of God-kmwledgc 

Visaya : Now the author wants to teach that the Supreme Lord, 
who is the preserver, destroyer and creator of this universe, is not to bo 
thought out by the intellect alone, but being inconceivable is understood 
by the Vedanta revelation; and not by any argumentation, but by intuition. 
We find the following texts of Gopala Piirva Tapani Upauisad”: — 

spTl ii 

“Salutation to Krisiia who is true Being, All-intelligence and Eternal Bliss, who is 
the Saviour of everything, who is known by the Vedanta alone, who is the Supreme 
Teacher and who is the witness of Buddhi.’^ 

Again, in the Br. Up., IIL 9. 26.:— 

*T now ask thee about that person who is taught in the Upanisad.^’ 

Doubt: Now arises the doubt : Is the Lord who is to be adored, 
as the saviour, known by inference or by revelation (Upauisad) alone ? 

PurvapaJesa : The Philosopher Gautama and others of his school 
hold that God can be known by inference, and they take their stand on 
the word ‘Mantavya’ (to be reasoned out), as is used in the Sruti, 
“A.tnia vuro mantavya” (Br. Up., IV., 5.); and since God is the object 
of thought, ho can be known by dialectic reasoning. 

Sidhdnta : To this the author replies: ‘No, God cannot be known 
by roasouiiig aloue.’ Hence tlie third Hiitra runs as follows :— 

SUTRA I. 1.3. 

I n U ^ II 

•WSSstra, the Scripture, the Revelation, the Upanisad. YonitvSt 

because of its being the proof or source. The word “Voni” (literally womb) 
means that which causes or produces the knowledge of a thing. 

A’bte—The Saiigati is Aksepiki. 
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3. (The existence of Brahman cannot be ^inferred), because he is 
to be known only through scriptures.—3. 

COMMENTARY 

The word ‘not’ is to be rejid in this Siitra from the fifth Sfitra of 
this Pada. Brahman is not an object of inference to the seeker of truth. 
Why ? Because the scriptures or Upanisads are the souice or the cause 
of understanding Him So Brahman can be known only through the 
teachings of Upanisads. Tf it were otherwise, the designation ‘Aupanisada’ 
(the etymological meaning of which is “He is known through the 
Upanisads alone)/’ as applied to Brahman, would be meaningless. As 
regards the objection that the word, ‘Mantavya,’ means that the existence 
of Brahman can bo reasoned out, we explain that the reasoning may bo 
resorted to, so far as it is consonant with the Upanisad or scriptures, to 
demonstrate the existence of (3od. So we find (in Mahabharata Vana- 
parva as well as in Kilrma Purana) “Uha or right reasoning is that by 
which wo find out the true sense of a scriptural passage, by removing all 
conflicts between what precedes and what follows it. But one shouM 
abandon mere dry discussion.” Moreover, the worthlessness of mere dry 
discussions, as carried on by Gautama, etc., is shown in Sutra 11. 1.11. 
This shows that mere dry discussion like that of Gautama, etc., should be 
abandoned, because they are not based upon revelation. 

The conclusion is that Brahman is to be known from the Vedanta 
and then meditated upon. This • is explained further on in the Sutra 
II. 1. 27, where it will be further explained and demonstrated that the 
best proof of the existence of Brahman, free from all objections, is revela¬ 
tion. This also proves that the saviour Hari has the form of the Self, 
that He is a witness of all experiences of all souls, that He possesses all 
good attributes Avhich form His O'Seiitial nature, that ho is without modi¬ 
fication yet the creator of the universe, and that He should be worshipped 
in this way. 

Objection : An objector may say : How can it be said that scrip¬ 
ture is the means to know the Brahman ? The - Ved&nta texts are not 
capable of being employed as commands and prohibition^, because' they 
teach something which is already in existence, and therefore they are of 
no use. They are something like mere descriptive passages of the Vedas 
or other subjects: such as the sentences ‘the world consists of the 
seven continents,’ etc. Only those passages of the Vedas are relevant 
which direct something to be dope or something not to be done. ' Thb 
Vedas teach action. As in ordinary life, an imperative sentence conveyjs 

3 
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the notion of something to be done; ‘ Let a man desiring wealth, go to 
tlie king,” “Let a man suffering from dyspepsia, not drink water at the 
time of eating.” Similarly, in tiie Vedas wo find commands and prohibi¬ 
tions, such as, “Let a man wiio desires heaven, perform sacrifice,” “Let 
no man drink wine.” In fact, no one employs speech without any object 
in view ; and that object is oitiicr something to be attained by doing an 
act, or which is to be avoided by abstaining from an act. But Brahman 
is an existing object. Therefore passages like ‘Brahman is true, intelli¬ 
gence,’ etc., are useless, because tljcy do not teach or aim at teaching any 
particular action. Such passages can only be relevant, wlien they are 

employed in connection with other passages that direct some action. 
Thus, the description of a sacrifice or of a particular deity or of a sacrificor, 
becomes relevant, in as much as these passages are connected with the act 
of sacrifice. As says Jaimini : 

As the purport of a scripture is action, those scriptural pasEages Avhosc purport is 
not action, are purportlese. (P. M., I. 2. 1), 

Again, the constituent words of a sentence arc pronounced with the word which 
expresses action; the senses of the constituent words arc the efficient cause of the sense 
of a sentence (as a whole). (P. M., I. 1; 2.')). 

Answer : To this objection we reply, that it is an erroneous 

notion to think that the Vedanta text is useless ; simply because it does 
not teach any action. Thougli there is no direct teacliing of any command 
or prohibition in it, yet in as inucli as it teaches the existence 

of God, who is the highest end of man ; it has a utility of its own ; like 
the sentences “there is wealtli in thy house”, etc. As a man who thought 
that he was a pauper and so felt miserable, gets happiness when some 

trustworthy person tells him that there is a great hidden treasure in his 

house ; and as the attainment of that treasure then becomes the object of 
his life. And as the information “there is a treasure in your house,” 

is not at all useless; similarly is the case with the Ved&nta texts. 

They certainly do not teach any action, but declare the highest truth, 

naraiely: that there exists a- Being who is the Supreme end of man, whose 
form' is intelligence and inexhaustible bliss, who is perfect purity and 
who is Mend of all, who has sacrificed himself for humanity, who is mine, 
who is self of myself, whose part I am. Such a declaration cannot be 
usdess, because it produces a conviction of the existence of a Supreme 
Bbing. The Vedanta texts are, therefore, not usehss, but produce a 
CCitain effect in the shape of happiness and the removal of fear, just like the 
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sentences a son has been born to thee,’ ‘this is not a snake but a rope.* 
Moreover the utility of Vedanta is clearly explained in the Ved&nta teads 
themselves. Thus we are told in one place that ‘He who knows Brahmin 
as true Being, intelligent and infinite, as hidden in the depth of tbe 
heart, he enjoys all blessings’ (Tait. Up,, H, 1.) So the knowledge of Brahman 
is not useless, as it leads to the enjoyment of all blessings. 

Nor can it be said, that since the Vedanta texts teach the attain¬ 
ment of certain fruits; therefore, they teach action also. The whole 

context of the Vedanta is against such a view. It teaches knowledge 

(Jliana) and not action. On the contrary, it decries Karma or action, and 
its fruit as something to be discarded. Therefore, to suppose that the 
Vedanta teaches action is to imagine something which is totally irrecon¬ 
cilable with it. Nor can we reasonably interpret that Vedanta teaches 
anything but tlie truth about Brahman. It teaches that God is the 
cause of the rise and fall of the infinite universes, that He is eternal, all- 
intelligence, that He is the ocean of infinite auspicious qualities, and 
that He is the abode of Laksmi. Every text exhausts its probative 
force with the teaching of its particular doctrine that it sets itself to 
declare. Thus the Vedanta has its scope and authority in matters 

relating to Brahman and not action. Nor should it be said on the 

authority of Jainiini, that the Vedas teach action only, and the passages 
that do not teach action are redundant, and therefore, the Vedanta passages 
are redundant. As a matter of fact, the two Sutras of Jaimini quoted 
above, should not be interpreted in this sense. For Jaimini himself was 
the disciple of Badarayana, and must be presumed to bo a devotee of 
Brahman, and could not have taught a doctrine in conflict with that of 

his great master. In fact all that he has done in his school of Mimansa is 

to show that certain apparently redundant passages in the midst of texts 
that teach Karma described in the whole chapter should be interpreted 

as applying to Karma, and that their literal meaning should be abandoned 

in favour of teaching Karma. 

Thus in a chapter teaching sacrifice and Karma occurs the sentence ‘He wept’ 
(Tait Up., I, 5. 1). Either this sentence is redundant as it does not teach 
any Karma ; or it must be interpreted to teach some action : namely, that 
at a certain stage the sacrificer must weep or shed tears. But as one 
cannot weep at will, therefore the above passage must be interpreted as a 
redundancy. 

In fact those two Sutras of Jainiini mean that passages teaching 
Karma must either command something to be done or prohibit something 
not to be done. 

If there be a sentence which does not fulfil the condition, it is either 
superfluous (P. M., I., 2. 1.), or they must bo interpj?eted to teach some action 
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(P. M., I., 1 : 25). In fact Jaimini does not deal with Jhanakan^ya texts : texts 
with which Vedanta specially deals. His scope is in that portion of the Vedas 
which deals with Karma and his Sutras refer to that portion only. It does 
not refer to Vedanta, and his Sutras should not bo interpreted as such. 


THUS THK VEO.VXT.V TEACHES SUPREME BUAUMAX 

Adhikarana IV .— The Samanvaya. 

Viftaya : Now in order to sti'engthen the above view, the author 
teaches that Brahman is the object of knowledge taught in all the Vedas— 
all the Vedas declare Brahman. Thus wo find in GopSla Upanisad: 

“He is sung by all the Vedas.” i So also in the Katha 

Upani§ad ll. 2. 15}. 

That Supreme whom all the Vedas recall, whom all penances proclaim, whom men 
desire when they live as relif^ioiis students. 

Doubt : Ts it a fact that Visnu alone is declared by all the Vedas ? 
or is it not a fact ? 

Purvapaksa : It is wrong to say that the Vedas teach uniformly 

about Brahman. For we find that they teach Karma also, about sacrifices 
and many other things. Thus some portions teach that by performing 
kariri (sacrifice)—rain falls, and that by performing Putryakmyaisti—a 
son will bo boro, and that by performing Jyotistoma Yajha, one will attain 
heaven. The Vedas further teacli various methods of performing sacri¬ 
fices. Therefore, it is not quite accurate to say that all the Vedas 

uniformly declare Brahman only. For passages teacliing karma find their 
full scope, ^nd exhaust their meaning, by teaching the performances of 
certain sacrifices and nothing more. Hence they cannot be applied to 
Visnu. 

Siddhdnia : To this the author replies by the following Sutra :— 

SUTRA I., 1. 4. 

i II n n »II 

Tat, that, namely the fact that Visnu is the chief topic of knowledge 
in all the Vedas, g Tu, but, a word removing doubt. Samanvayat, 

by concordance : by right discussion, and interpretation. 

Note The Sapgati is ^sepikl. 
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4. (But VisTju ivS the subject-matter of all the Vedas), because 
such is the appropriate interpretation of all texts—4. 

COMMENTARY. 

The word ‘Tu' means ‘but/ and is employed to rebut the above 
Piirvapaksa. It is proper to say that Visnu is the uniform topic taught 
in all the Veda'^, whether of Karmakanda or Jnanakanda. Why ? 
Samanvayat. Anvaya moans construing a passage according to the six 
maxims mentioned above. Samanvaya, therefore, means the complete 
construction of a passage after full discussion of the pros and cons thereof. 
When the above is applied to a passage, the proper sense of a scripture 
comes out. That sense is that Visnu is really taught even in those 
passages which apparently teach performance of Karma or ritualistic 
ceremony : otherwise how can we say that the text of the Gopala Upanisad 
is valid which says, ‘Visnu is sung in all the IJpanisads.’ Even the Lord 
Himself says so expiessedly in the Gita : 

1111 

1 am that which is to be known in all the Vedas. I, indeed, the knower of the Vedas 
and the author of the Vedanta (O., XV., 15). 

Similarly in the Bhagavata Puraria, wo find : 

fife i 

None except me knows what is really taught by the commands and prohibitions as 
laid down in the Karmakanda ; what is really expres.sed by the Mantras in the Devata- 
kanda, or what is the purpose of the passages to be found in the Jnanakanda. All the 
Karmakandas refer to me because I am the great sacrificcr ; all the Mantras praise me 
because I am the highest Dcvata ; and all the Jnanakanda refers to me because I am the 
creator of the world and withdraw it again to myself. Verily, I am this all. 

Again, 

Hcriptures enjoin duties as my worship, use Indra and all other names as my appella¬ 
tion, the texts that prescrilie, as well as prohibit acts, point to me ; so, in such a state 
none other than myself understand their true meaning. 

That it has been said : 

“Either directly or indirectly, all the Vedas teach Brahman.” Brahman is directly 
taught in the Jnanakanda, where His essential nature attributes, etc., are fully described. 
He is indirectly taught in the Karmakanda, for sacrifices and ritualistic ceremonies are 
subsidiary to Jnana and thus indirectly lead to Brahman. 

This is also the purport of the text already quoted : 
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I ask thee about that Person who is taught in the Upanisads. (Br. Up., 9. 21). 
Again. 

Him the Brahmanas seek to know by the study of the Vedas, by the sacrifices, etc., 
(Br., Up., IV., 4. 22)! 

As regards the objection that the Vedas teach the attainment of 
phenomenal things, like getting rain, procuring a sou, or acquiring 
Heaven, we answer thus : These are taught in the Vedas, as incitement to 
the acquirement of divine wisdom by baby souls ; and to produce a faith 
in mankind. For when one sees that the Vedic Mantras have the efficacy 
of producing rain, etc., then he gets faith in them and has an inclination 
to study th.em, and thus comes ultimately to discriminate the real and the 
transitory, the permanent and the illusory things of the universe, and thus 
gets love of Brahman and disgust with the plienoraenal. Therefore, all 
the Vedas teach Brahman. Moreover, sacrifices, etc., taught in the Vedas 
produce phenomenal results like rain, etc., only then when Kama or strong 
will force is joined with tho Mantras. Those very sacrifices lead towards 
the purification of mind and illumination of tho soul, when performed 
without such a desire for phenomenon. Thus Karniakanda itself by 
teaching tho worship of various Devatas, becomes part of Brahrnajhana and 
is really tho worship of Brahman, when the element of desire is excluded. 
Such a worship purifies the heart and gives a taste for Brahman emiuiry 
and does not produce any other phenomenal desire. 


Adhikarana V,—Brahman is Icnowahle. 

Visaya : By the above reasoning and by tho proper construction 
of Vedic passages, it will now bo shown that Brahman is not inexpressible 
or undescribablo by words. 

There are, however, some texts which apparently teach that Brahman 
is unknowable by mind and inexpressible by words. As we hear in Taitt. 
Up., II., 4. 1 : 

From whom all speech, with the mind turns away, unable to reach Him. 

So also, 

ii 

He who is not expressed by speech and by which speech is expressed, that alone 
know as Brahman, not that which people here adore (Kena. Up., 1. 5). 

Dovht : Now arises tho following doubt. Is Brahman expressible 
by word or is He not expressible ? 
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Purvapaksa : According to above Hrutis and many other texts 
Brahman is inexpressible by words. For had He been so expressible, He 
could not be said to be self-manifest. Moreover, wo find in the Bhagavata 
Purana also the following : 

‘‘That divinity whom mind and speech not attaining, fall back from ; whom I and 
even these Devas know not, salutation to that Lord.’^ (The speech of Maitreya in the 
Bhagavata). 

Siddhdnta : To this the author replies by the following Siddhanta 
Sutra : 

suTi?/V r. 1. 5. 

in M IXII 

fksaleh, because it is seen. ^ Na, not. A^abdarn, inex¬ 

pressible. 

5. Brahman is not inexpressible by words, because it is seen that 
ho is so expressly taught in the Vedas.—5. 

Here also is aksepa-saiigati. 


COMMKVTAKY. 

The word ‘a^abdarn’ of the Siltra means that in which or about 

which the word cannot penetrate or express. Brahman is not a&xbdam.’ 
On the contrary, He is ‘^abdam’ or expressed by words. Why ? Iksatel.i 
“because it is seen.” Because we see in the Upanisad itself that the 

suggestive designation of ‘Aupanisad’ is given to Brahman. Which 

means, Brahman is known through the Upanisad words. As we find in the 
Hrihadaranyaka Upanisad : 

I ask thee about that person whom Upanisads teach. (Br., III., 9, 26). 

Here the person to be enqired into is called Aupanisada—known through 
Upanisad. 

The word ‘Iksateh’ is formed by the affix ‘tip’ with the force of passive 
(Bhava). (The proper affix ‘te.’) The anomaly is Vedic. 

That Brahman is expressible by words, we find from the following 

Srutis also ‘whom all the Vedas declare, etc.’ 

(Katha, Up., II., 15.) 

True, Brahman is said to be “Asabdam,” “ineffable,” only in this 

sense that he is not completely expressible by words. Thus, as the mountain 
Mem is said to be invisible, in the sense that no one can see all its 
parts, but does not mean, that it is entirely invisible, so Brahman is said 
to be indescribable or inexpressible, in the sense that He is not completely 
describable. For had ho been totally unknowable, then in the 
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Keiia Upanisad wo would not have found it said, ''Know Him to bo as 
Brahman for how could one know the unknowable ? Moreover, in the 
phrase etc., “from whom the speech turns back, etc.,” the 

word Yatah shows that the spcecli does reach Him after realising Him 
a little ; the same idea is expressed by the word Aprapya ‘not attaining.” 

Moreover, Brahman reveals Himself through the Yedas. This idea 
does not conflict with the notion of Brahman being self-revealed. For 
the Vedas are in a way the body of Brahman. Consequently Brahman is 
describable by words. 

Douht : May it not bo so that Brahman is inexpressible by words ? 
The being who is describable by words and who is referred to in the 
Vedas by tksati is 8aguna Braliman. Such a Brahman, the Vedas reveal, 
as they are expression of His powers. While as regards tlie pure infinite 
Brahman, those passages refer to Him only figuratively. 

To this the next Sutra answers thus : 


sCtra, I. 1. (>. 

IM n I t 11 

Oaunah, Saguna Brahman. ^ Cha, and It if. ^ Na not 
Atma-Sabdat, because of the word Atman. 

6. If it be said that the Creator of the woidd is Saguna Brahman, 
Ave say, no ; because the word Atman is used in connection 
Avith it—0. 


COMxMENTAUY 

The being, Avho is described as Brahman and is expressible by words, 
is not Saguna Brahman which has the highest portion of Prakrti called 
Sattva, as its vesture. Why do we say so ? Because the word Atman is 
used in reference to Brahman in these texts : 

II “The Atman alone was in the beginning as a 
person.” (Br. Up.) H 

g ^ (Ait Aranyaka) : 

The Atman verily alone existed before the creation of this universe. Nothing else was 
manifest tlien. He willed : “T^t me create the worlds.” 

Both these texts show that the being which existed piior to creation 
has been designated by the term Atman. This term Jtraan piimarily applies 
to the infinite Nirguna Brahman, as we have already explained it in 
commentating on the Sutra I., 1. 2. 

Moreover, in the Bhagavata Puraija we find : “The wise call Him 
Brahman, Paramritmau, Bhagav^u, AVho is true intelligence and without 
duality.” 
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So also in the Visnu Parana, we find :—“Oli llaitreva ! The word 
T3hagavan is applied to the Cause of all the causes.’’ All those Parana texts 
also show that the infinite Pure Brahman is the one expressible by words. 
Had the infinite Brahman been indescribable, He would not have been 
expressed by words. 


srTRA r., 1. 7 

in I ^ ^ II 

Tat, to that. Nisthasya, of the devoted. Moksa, rehMso. 

Upadefeit, because of the teaching. 

7. (The Creator of the universe is Nirgupa Brahman and not 
Saguna), because the devoted to Him attains salvation, according to 
the teaching of the scriptures.—7. 

(’OMM ENTARY 

The w'ord ‘not’ is understood in this as w(‘li as in tin' next threj Sutras. 
In the Taittiriya Upanisad we find (IL, 7.) : 

I cISTrUR I 

This world before creation existed verily in the state of Asat or subllo, thence verily 
the gross was born. That Hrahman himself made His self. 

The Upanisad then goes on to say : 
sil%gT II ^^ilitq 

11 

When verily this Jiva places fearless reliance (entire devotion) on This seer, (who is 
other than all these objects which are seen) on This Enjoyer (who is other that all these 
objects of enjoyments), on This Ineflable (for Ilis Infinite attributes cannot be fully 
described), on This fc^elf-Lnminous (who has no Xilayana or light to illumiTte him), then 
he reaches fearlessness (release). But if this Jiva has the slightest doubt (and if his 
devotion has the slightest taint of hypocrisy) then there is Fear for him. 

This shows that ho wdio is dcvot(3d to the supremo Brahman, who 
transcends all phenomenal universe, who is described by the Yedas, and is 
the Creator of the world, finds freedom from fear and rests in that 
invisible, incorporeal and undefined Supreme Brahman. This Brahman 
could not bo Saguna Brahman. For then the text would not liave said 
that His devottee would get release. The Paramatman is Nirguna and 
jVIoksa is attained by the worship of Him alone. As we find in the 
Bhagavata : 

“This Saviour Hari is Nirguna (untouched by the Gunas); He is the supreme Person 
(by worshipping Him there is release). He is above Prakrti. He is the wisdom of the 
wisest. He is the witness of all. By worshipping Him, one gets the highest reward and 
becomes himself free from all Gunas.” 

4 
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I. I.S. 

II > I I ^ 11 

Tl(‘yat.vn, abimdoiiiiK'nt. Avnoliaiiat, not bi'iiis said (dia, 

nnd. 

H. (Tho (Jroator is not Sa.irnna I^raliiiian) hooaiiso, tlio toxt 

iiowliore toarlii's its ahandoninont in Favonr oF some ono hiLclKT.—8. 

r(niMK\T\i.‘N 

If that C-r(‘at()r nl' th(‘ \mo' 1(1 \v(*n‘ Sa^iina Brahman, ilnm in tlu^so Vedanta 
tf'xts, \vhi(*li i(‘ach various kinds of nuHlitations and practice's, \v(' 
should have found some' te'xts deelarini; ins iidVriority, as they do with 
re'^ard to men and w’oinf'ii (who are' all Saicnna emtities). f^ut w'e do ne)t 
finel any sucli te'xts. Is the‘ saviour IFaii di'scrihod as an ol>je'ct e)f worship 

to his aspiranis, be'caiise' II(‘ (h'sfroys all ll)o Bunas of His se‘(‘ke‘r (Jeitainly 

not. 'riie' te'xts des(Til)e' that the Iransmiuralinic divas (wlu) are.' Sai>una) 

are.' to l)e' eliscareh'd. As savs a te'xt .—Discard all 
talks of bein.i's edhen* than the' saviour llari" (Dr. Up.. Fhe' aspirant after 
rob'ase' should me'elitate' e)u the Lorel in His aspeed ot eoeator also, as miicli 
as he.' meelitatos e)n Him as the' True', e'te*. 'PIk' pure' Draliman is the' Ure.'ate)r, 
(and not Draliman be.'clonehMl by .Maya.! 

Therefore.', Nir^una Drahman alonej is (]es(*rii)e‘d in the* Vedas. Pie) is tlie' 
cre.'ator eif the' unive'rse'. He' shouhl Oe* the' obje'cd oi im'elitaiaem te> His 
devote'e's wlm wuint e'maiieipatiem. 


sfTli\ .. l.b. 

II M ? ; 5 I! 

Svapyat, bf'cause lu' merle's inte) liimself. 

9. (The Creator is not Sa^mna, Bi’ahman) because? Tie merges 
into Himself. (Not so tlie* Saguna whi(*h merges into something other 
than Himself)—9. 

('e)M MK\T\I»’V 

AVe find in the Drihadaranyaka Upanisael : I 

That is infinite, this below is infinite. From that infinite proceeds this infinite. On 
taking away this infinite from that infinite, the remainder is still Infiinlo. (Br. Up., V., 1.1.) 
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Now the infinity which is tho niMnifestivi Hrahtnan enters into the 
infinite, which is th(' nninnnifested Brahman ; and thus \v(‘ see that Bivdiman 
enters or merit's into Ifimself. IFad it referred to Sa.i»una Bralnnaii, tho 
text would ImvM' said that Sai^nna ent('rs into Nir^aina, and not that it 
enters into itsidf. Moreo\(M‘, Sa^una is iK'ver said to ho infinity. 

The literal nn'anin^- of ahov(‘ veis(‘ is this. ‘Adas’ (that) refers to 
the I'oot-foi’ni ; the uiimanifested ; ‘Idani' ‘this', refers to the manifeste<l 
form. Both thi'se forms ai*('- Infinity. Tin* manifested form of (fod, shown 
in His inoarnations and when He ae-ts as in Rasa, etc., comes out of the 
iinmanifeshal root-foiin which is called Bhrna or infinite. Tho w'ord 
Uduchyate means ‘hecomes manih^t.' By takin.i;’ away from that infinite 
root-form, tin' manifest'd form, that is, hy merging tliis manifested form 
into th(' unnianif('ste<l root form, tin' remaiinh.'r is tliat root-form, which 
lemains iinnn'r^c'd Tin' Buranas also tell us the same ahout tin* Saviour. 

That (tod creates and IxM'onios tnanifold, hut still ivinains Nirvana and tin* Supremo 
rerson. He destroys and rcahsorhs the manifested into Himself and still is infinite and 
free from all faults, “llari the first eau^e.'’ 

OhertioN : But Brahman has two forms,—Sa^una and Nirj^aina. 
The Saguna Ikahman has Sattva for his limitin.u: adjunct or vt'sture, it is 
He who is Omnisc.ii'iit, Omnipotent and the cause of the universe. The 
second the Nir^.'una Brahman, -is [lure existenct' and (amseioiisness. Infinite 
and perfect Ihirity. Tin* Sai>una Brahman is the Sakti or ('iiergy under- 
lyin;^: ttll the \^'das, (tin* laws of nature'), ddn^ Nir^nna Brahimin is tlui 
sensf* of tin' \ edas, the unity of all diverse' Law's. So these are diHerent. 
The Nirgima Brahman cannot erc'ate. The Creator is always Saguna. 

Af/sfrer : This js not so. T'he following ajihorism rejects this 
view'. 


sfl’KA I. 1. 10 


II ? I ^ I « II 


URi: (hitih, Aviigjili or knowledge, tin* foiici'idion. Samauyai, boeause 

of uniformity. 


1(L (kSn.g’una, Hrahmcin is no wln'rt' tiin.i»dit in) tiu' Vt'das, (wdiich) 
uniformly d(‘seribe fin* Nirguna Brnliman only.— IB. 


eoMMCX TMn . 

Knowledgti or information given hy all the Vedas has this thing 
in common, that tlu'y uiumifiiously descrihe that t!ioi*(i is a Being who is 
intelligence personified, who is omniscient, omnipotent, perfectly pure, the 
Supreme Self, and the cause of the universe ; and that as the fruit of 
worshipping Him, He gives salvation to all. This knowledge is common or 
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uniform in all the Vedas. That bein^c so, one Brahman is described in them. 
The division of Brahman into Haj^iina and Nirguna has no authority in the 
Vedas. In the (Ifta also we find the same. Says Sn' Krsna : '‘Oh Dhananjaya ! 
there is no one liigher than Myself.” (VII., 7). Was Srf Ivv^na Saguna 
or Nirgiina ? 

This idea is more clearly expressed in the next Siitra, where direct 
Yedic texts arc quoted, to show that Nirguna Braliman is the subject- 
matter of all the Vedas. 


srTKA I. 1. 11. 

W \ I ? I \ w 

Srutatvat, because of a J^ruti text. Oha, and. 

11. And thorn is direct text to show that Nirguga 

Brahman who is creator of the universe is the giver of salva¬ 

tion.)—11. 

COMMKST.VRY. 

In the Svetasvetara TTpanisad \vc read : 

II 

He is the one (lod, bidden in all beings, all-prevading, the Self within all being.s, 
the witness, the perceiver, the only one, and Nirguna (free from qualities) (Sv. Up., VI, 11.) 

Here the word Nirguna, free from all qualities, is exi)ros.sly stated 
with regard to Brahman. Thus we know th it tlu' Nirguiia Brahman 

is the Creator and is so described. We cannot, therefore, say that 

Nirguna Brahman is ineffable and inexpressible. Those who say that we 
can know Nirguna Brahman merely by inference and not directly, that 
Nirguna Brahman cannot bo the Creator, because He has no desire, and 
that creation can proceed only from a being that has a desire, are wrong. 
Because, if Nirguna Brahman can not be describexl by any words, then 
nor can He be suggested l)y the indirect implication of any word (Lak- 
sana). For Laksana or suggested force of implicatiou or secondary 

significanco of a word cun only apply to tbt)so things, which are capable 
of being describ.qi by words. In fact, as the Vodas say that Brahmaa 
is invisible, etc., so they also say that Brahman is Nirguna. They do not 
convoy the idea that Brahman is indescribable. 

Objection : But how can you say that He is Nirguna and at the 
same time possesses the attributes described in the IJpanisid that He 
is all-powerful, etc. For Nirguna and Saguna are mutually exclusive. 

Either Brahman has qualities or He has no qualities. 
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Answer : This is not so- The contradiction is apparent only. Those 
who do not understand the occult meaning? of the word Nirguna think 
that there is contradiction. The words Nirguna, etc., apply to Brahman, 
by excluding frofii Him certain qualities included under the term Guna 
etc. This is the negative side of the definition : wliile the words Omnipotent, 
etc., apply to Brahman certain qualities which He |)ossesses as His positive 
side. Therefore, when we say that Brahman is Nirguna, wo mean 
thereby that He does not possess the throe Gunus or qualiticN of 
Trakrti : Sattva, Rajas or 'ramas. But He possesses certain (jualities, 
which form His essential nature, such as Omniscience, etc. Thus there is 
no contradiction. So w(‘ also find in the Piiranas : “The material 
qualities, such as Sattva and tln^ n^st do not exist in the Bord. He 
is the store-house of all auspicious qualities. Therefore, He is infinite and 
perfectly nure, Hari tlu^ siiviour is the subject-matter of all the Vedas.” 
When the Sruti says tliat “H(i is nameless, etc.,” those words sim])ly mean 
that He cannot be fidhj defined by any name, because ho is infinite. They 
also mean that all nanu's, so far as they denote material qualities, are not 
applicable to Brahman. Those who say that tlic word.s, Nirguna, etc., 

must be taken in their literal sense, and that Brahman is devoid of 
all qualities should be asked, “Do these words convey any idea of Brahman 
or not Tf they say, “They do convey the idea of Brahman” : then he is 

described by those words, and so cannot be said to be Avachya. 

But if those words do not convey any idea about Brahman, then it was 
useless to have commenced a description of Brahman by the use of 
tlioso words, when they define nothing and describe nothing and convoy 
no idea. 

Here ends the commentary of tlie eleven Sutras which form a subsection 
by itself, 


VEKSn 

♦ 

Let us have faith in that Bure, All-knowledge, All-bliss, All-pervading, 
Anandamaya Brahman, in wliom all v/ords find their true significance 


Adhikarna VI.—Anandamaya is God 

Having proved, in the previous Adhikaranas, that Brahman is descri- 

bable by words, now the author Badarayana takes up the topic of 

Samanvaya, and shows that several words of the Vedas which are 

apparently ambiguous, really apply to Brahman. He begins with the word 

Anandamayam, and takes up other words one after another till the end 
of the Adhy^ya. In the first Pada, those words are taken up, which 
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genoiaJly api)ly to a Boing other than Brahman, and the author shows 
that by propcu* oonstriKition of the text, whore those words occur, they 
must be taken to apply to Brahman, though in other places they may apply 
to anything else than Brahman. 

Visaya : In the Taittiriya Upaiusad we read the following : 

“H(' who knows the Brahman, attains the Highest/’ 
Aft(T reciting this, the Upanisad goes on to describe the Annamaya 
Purusa, the Pranamaya Ihirusa, the ]\lanomaya Purusa, and the Vijhanamaya 
Purusa in due order. The last Purusa d(‘scribod by the Sruti is the 

^nandamaya, in these terms : 

lI^^R»=TefW q^: W[?r5F3: 

^TfUT, m 5-^^. qRqr • 

DiniTerii from this Vijiianamaya is another inner self which is Anandaniaya. The 
former is filled by this, ft also has the shape of man. Like the human shape of the former 
is the human shape of the latter. Joy (Priyam) is its head. Satisfaction (Moda) is its 
right arm. (4reat satisfaction (Promoda) is its left arm. Bliss (Ananda) is its trunk. 
Brahman is the tail or support. 

Doubt : Is this Anandadamaya a Jiva (or human soul) or Pata- 

Brahman ? 

I'tn^vn-Palm: The Anandamaya is diva, because the Sruti says, 
‘Tdke the liunian shape of the former is the human shape of the latter." It 
is also calltMl Sarira Atma. (or embodied self). ‘‘The embodied self of this 
is the same, etc.” Thered'oro it refers to Jiva. 

Siddhmtia : T’lie Anandamaya refers to Brahman and not to Jiva. So 
the author says : 

sfiRv 1 . 1. 12. 

m M / II 

;\niiiulainiiyiih, tlie full* of bliss. Abhyasut, because of 

ro|)otiti()u, 

lU. The Auaiidamaya is Para-Brahman, because of the repeated 
use of the Avord Brahman in connection with it—12. 

Note This is an example of Pratyudaharana Sahgati. 

FIRST A XU V AKA, 

^ I i m i «ft ^3 faffed yfii!rT»t, 1 

sjftuiT I 1 i 

gwjg: I ^wgisjtg; 1 1 1 ififdt 1 t 

I 1 tog: g^: I g w g^satggji: 1 1 

5 [r^J!r: <1^; I I wqjncflr I \K 5=5# afirer i gqRr 11 
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He who knows the Brahman attains the hip:hest (Brahman). On this the following*; 
verso is recorded : ‘‘He who knows Brahman, which is (i.r, cause, not eftect), which is 
conscious, which is without end, as^ hidden in the depth (of the heart); in the highest 

Ether, he enjoys all blessings, at one with the all-enjoying Brahman. 

From that self, (Brahman) sprang Ether (Akasa), (that through which we hear); from 
ether, air; from air, fire; from fire, water; (that through which we hear, feel, see and 
taste); from water, earth ; (that through which we hear, feel, see, taste, and smell). From 
earth herbs, from herbs food, from food seed, from seed man. Man thus consists of the 

essence of food. This is his head, this his right arm, this his Icdt arm, this his trunk 

(Atman), this the scat (the support). 

On this there is also the following Sloka: 

SKCOND ANUVAK\. 

5T3TT: II ZfJ: sfif^ fkiT: II II II 

II II 

ft ^IdRi 3=^g^ii II II ii ^ 

ii n 'jqr: ii ^ 

II ii g^’rft^^: ii Rr^rr ftif; ii :3;%iTr: 

'1^; II II II ^TmJ ii ii 

ftdWsgRR: II ^ II 

‘From food are produced all creatures which dwell on earth. Then they live by 
food, and in the end they return to food. For food is the oldest of all beings, and there¬ 
fore, it is called panacea (Sarvausadha, /.e., consisting of all herbs, or (juieting the heart 
of the body of all beings).’ They who worship food as Brahman obtain all food. For food 
is the oldest of all beings, and therefore it is called panacea. From food all creatures 
arc produced ; by food, when born, they grow. Because it is fed on, or because it. 
feeds on beings, therefore it is called food (Anna). 

Ditlerent from this, which consists of the e.ssence of food, is the other the inner 8elf, 
which consists of breath. The former is filled by this. Ft also has the shape of man. 
Fake the human shape of the latter. Prana (up-breathing) ’ is its head. Vyana (back- 
hreatbing) is its right arm. Apaiia (down-breathing) is its left arm, Ether is its trunk, 
d’he earth the seat (the support). 

On this there is also the following Sloka : 

THIRD ANUVVKV. 

srra wg ii »Tgsqi; ^ M qiJift rl? ii ii 

er ^ig^rf^ei qui 3^>Trg?r ii ii ii 

®-icin II q: II II II 

II ^ qr qq ii ii il er?«r || 

^7. 1^! i( ii ^rif^rr ii «r*iqf%t?i: s=^gj qprat il 

II ii ? ii 

Ihe Deraa breathe after breath (Prana), so do men and cattle. Breath is the life 
of l)einp:s, therefore, it is called Sarvaynsn (all-cnlivonin!!;).’ They who worship breath 
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as Brahman, obtain the full life. For breath is the life of all beings, and therefore, it is 
called Sarvayusa. The embodied 8clf of this (consisting of breath) is the same as that 
of the former (consisting of food). 

Different from this, which consists of breath is the other, the inner Self, which 
consists of mind. The former is filled by this. It also has the shape of man. Like the 
human shape of the former is the human shape of the latter. Yajus is its head, Kk is 
its right arm. Hiitnan is its left arm. The doctrine (Adesa, /.c., the Brahmapa) is its 
trunk. The Atharvaiigiras (Atharva-hymns) the seat (the support). 

On this there is also the following Sloka: 


.FOUKTir ANOVAKV 

II qsigr ii %r!T. ^ il 

^4? II q: 'jtesT II 5T'^JTf5r || Wictii || 

^4: II RR w II etfjf II II rIr r?i^: II 

^ II ^ISgtlT; R^: II ?f|R RTIcRI II Rft qfifgr || || 

’RgRtsgRTR!: II V || 

‘lie who knows the bliss of that Brahman, from whence all speech, with the mind- 
turns away unable to reach it, he never fears.’ The embodied Belt of the former, 
(consisting of breath) is the same as that of the former. 

Different from this, which consists of mind, is the other, the inner vSelf, which consists 
of understanding. The former is filled by this. It also has the shape of man. Like 
the human shape of the latter. Faith is its head. What is right is its right arm. What 
is true is its left arm. Absorption (Yoga) is its trunk. The great (intellect) is the 
seat (the support). 

On this there is also the following Sloka : 

FTimt AMJYAKA. 

21^ ^3^ 11 ^ II ii II 

^ II ?tfRI%?l RRrafrT II RI>RT^ II RRf?RiTR15=HR^g3 || RF^R || 

JI! II 5ifRrar Rfi'=Rr%T 5 m?Hfl, II RrfRts^R^ ^ncRR^RRR: ii ^^r 35: II r Rr rr 
JRR^ RR II SRRf^RRR, II Rf^RR SRRf^R: II R'-R filR^R || RfgJIi; Rg: || 
RjflR R^; II Rt?RT II g=5f R^gr II II 

R^jflsgRiRi: II V II 

“Understanding performs the sacrifice, it performs all sacred acts. All Devas 
worship Understanding as Brahman, as the oldest. If a man knows Understanding as 
Brahman, and if he does not swerve from it, he leaves all evils behind in the body, and 
attains all his wishes.” The embodied Self of this (consisting of Understanding) is the 
same ns that of the former (consisting of mind). 

Different from this, which consists of Understanding, is the other inner Helf which 
consists of bliss. The former is filled by this. It also has the shape of man. Like the 
human shape of the former is the human shape of the latter. Joy is its head. Satisfac¬ 
tion its arm. Great satisfaction is its left arm. Bliss is its trunk. Brahman is the 
seat (the support). 
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On this there is also the following Sloka : 

SIXTIf ANUVAKA 

H II II 3%% ^ II 515 ft 11 

«5^ ^*n II ?rs 'j;l5=5i n ^5^sg5IW! 11 35TTf5t5i5ig 5fr^ stc^t li w,n^ 

»fsW 5 ft ? 'I f^?Mg "ft* 'sr=Ji ir ^f^Tygm ^ 7 11 gtsuiJT^rti 11 ng egt srin^Jrl^ 11 ^t 
?rq>s'j'?r5i 11 e =t<if5r<'fT 11 f n 5t\^ig'iT^?T5i 11 5i?gjr(^^2t 11 

¥1^ 5*Rrr*H5i II ft'>:Tfi =^rRi?5R =?( 11 ftisiiisf ^ ii ^str =i?Tff?riH ^ 11 ^tw 

TfRi ^1' 'Ixq^tT^t II II 5l¥¥r?lfi57H’5t'3'^'II 5t^^7 ^5ft-^t II i|Rt 

^sg^r=?i; \i i 11 

‘He who know-i the Hnhmi’i iion-existinu:, becomes himself non-existing. He who 
knows the Brahmin as existing;, him we know himself exisMng.’ The embodied Self of 
this (bliss) is. the same as that of the former (iindcrstandinpj). 

Thereupon follow the questions of the pupil : 

^Docs any who knows not, after he has departed this life, ever p;o to that world f 
Or does only ho who knows, after he has departed, ^ijo to that world 

The answer is: ‘He wished, may I be many, may I j^jrow forth. He brooded oveif 
himself (like a man performing penance). After he had thus brooded. He sent forth 
(created) all, whatever there is. Having sent forth, He entered into it. Having entered 
it, He becano Sat (whit is manifest) and Tyat (what is not manifest), defined and 
undefined, supported and not supported, (endowed with) knowledge and without know¬ 
ledge (as stones), real and unreal. The Sattya (true) became all this whatsoever, and 
therefore the wise call it (the Brahman) Sat-tya (the true). 

On this there is also this Sloka: 


SEVENTH ANUVAKA 

7rr¥ft=i 11 5T5fV % 11 II 5i«=>nTi?ifRTg^5f5f H 

5J5: 5lrgf5ig,ll ¥¥!> % ¥T: II >T^Rr II £R^ |RT?2H5^: nnr5n5l II 

Jr>iT 5T 5=m5^ll <¥7 II '?5lf?*m f^SSUrrifsfSre^- 

sRi^t?i?is«r siRtsr ii tt*! ¥ftsfl^ n5ft II 5i?T ii 

TR II w JTRR¥5f II 5i?cS|^ II ¥ifwtsg^T«: ll«ll 

Tn the beginning this was non-existent (not yet defined by form and name). From 
it was born what exists. That made itself, therefore it is called the Self-made. That 
which is self-made is a flavour (can be tasted), for only after perceiving a flavour can 
any one perceive pleasure. Who could breathe, who could breathe forth, if that bliss 
(Brahman) existed not in the ether (in the heart) ? For ho alone causes blessedness. 
When he finds freedom from fear and rest in that which is invisible, incorporeal, un¬ 
defined, unsupported, then ho has obtained the fearless. For if he makes but the smallest 
distinction in it, there is fear for him. But that fear exists only for one who 
thinks himself wise, (not for the true sage). 

On this there ^ also this Sloka : 


EIGHTH ANUVAKA 

»ft^is'=>n 8 [r 5 r: n it ti <i 5 Rg if?rii 

?Hrssg?5^ g'yjn'S^gr ^r^ii g^rr ii ^dretii 5re5fsT 

5 
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l^=Ji ^ ?ri5Tf^: ii ^ ^ ?itf ii 6 

»ig«q»i5=sr^TiTHf^: II ^ramfct?«rii ^ ^ # Jrg«2i »i!=si^f?!rRfg?5: ii h 

1?^ ^^«T?wf?!rmni«c: 11 ^rsTHfctcarii ^ ii h «i?; 

ftw ^?«ftt5ftw5»TJTR?5j: II eftfiwfJT =^T«Wfa?2T H ^ ?l^t ^^5rl^i«ftf.T5flirr- 

5p^; II ^R5tHT \^Rmi5l5^: II aftf5R?JT =^5f;i»ifa?jr II ?l 5f ?i?RRR3rRT 

^^RR«!T: II « II ^ ^f.^iIT ^^Rft II =^sM- 

»H?i5«r II W Jr sfilr^Tsif ^^rutr^xt: ii g ^^i^rr??: ii «fift?i^!T ■snsF.T»rf?(?!t ii 
^ Jr ^RSTRRp^r: I H n «fift?iFi =5iTif.RfrT?sr n ^ Jr 

•RT: II H ffer^iiiir?; II WTRwfq =^TSRR5a*^q II ^ Jr jfirr if'-’r^tR??i: ii h m: 
5Rr<i?lTi5i5^: II «lf5iq?q =^i^Rf?r?ir II ^ Jr srstrq^riRKi: ll ?r p-W sti^raj: ^ir 5=3! r 
«frft??«r =^RRi:rr»=?r n h Jisir 4 5?% •’ jf^rqRif^cJr 11 g tr^.: 1 5 ?j 1 

II '?iJT?Rqitrf*TTflgiiH?iTftf^ II I?# 5tH!j«rJiJirciii5igTO5fiRfir n w JrJr'r«r?iRRT5itj'r- 
lEffir*!^ il o.fT f^^wJRrRrJrg<iHf!r*i^ II ^^Rr^ir^nifjrJigTO^i^rPr 11 11 = 11 

From terror of it (Brahman) the wind blows, from terror the sun rises, from terror 
of it Af^ni and Indra, yea Death runs as the fifth. Now’ this is an examination of 
(what is meant by) Bliss (Ananda): Lot there be a noble youn^ niiin, who is w’cll read 
(in the Veda), very swift, firm and stron" and let the whole w’orld be full of wealth for 
him, that is one measure of human bliss. 

One hundred times that human bliss is one measure of the bliss of human flandharvas 
(genii), and likewise of a great sage (learned in the Vedas) who is free from desires. 

One hundred times that bliss of human Gandharvas is one ineasurc of the bliss of 
divine Gandharvas (genii), and likewise of a great sage who is free from dcsirw. 

One hundred times that bliss of divine Gandharvas is one measure of the bliss of the 
Fathers, enjoying their long estate, and likewise of a great sage who is free from desires. 

One hundred times that bliss of the Fathers is one measure of the bliss of the Devas, 
born in the Ajuna heaven (through the merit of their lawful works), and likewise of a 
great sago who is free from desires. 

One hundred times that bliss of the f Devas born in the Ajjina heaven is one measun* 
of the bliss of the sacrificial Devas and likewise of a great sage who is free from desires. 

One hundred times that bliss of the sacrificial Devas is one measure of the bliss 
of the (thirty-three) Devas, and likewise of a great sago who is free from desires. 

One hundred times that bliss of the (thirty-three) Devas is one measure of the bliss 
of Indra, and likewise of a great sage who is free from desires. 

One hundred times that bliss of Indra is one measure of the bliss of Brhaspati, and 
likewise of a great sage who is free from desies. 

One hundred times that bliss of Brhaspati is one measure of the bliss of Prajapali 
and likewise of a great sage who is free from desires. 

One hundred times that bliss of Prajapati is one measure of the bliss of Brahman 
and likewise of a great sage who is free from desires. 
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He who is this (Brahman) in man, and he who is that (Brahman) in the isun, 
l)Oth are one. He who knows, when he departs from this world, reaches the Self of food, 
the Self of breath, the Self of mind, the Self of understanding, the Self of bliss, 

NINTH ANUVAKA 
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From whom words with the mind, return, not finding him,—he who knows the bliss 
of that Brahman, fears nothing. Verily this thought does not afHict him : ‘Why did I 
not do the good ? Why did I do the evil V He who knows this pleases his self with 
both these. Yea, with both these does he please his self. This is the Upanisad. 


COMMENTARY. 

The Anandamaya is the Supreme Brahman. Why do we say so ? 
Abhyasat—because of repetition. In the passage just following the above, 
where is described tlio Anandamaya ; we find the following in the Taittiriya 
Upanisad, 11., (1. 1. deft il 

‘‘lie who knows the Brahman as non-existing becomes himself non- 
existing. He who knows the Brahman as existing, him we know existing.’ 
In tlie above passage, Ave find twice the repetition of the word Brahman. 
Abhyasa or repetition means uttering a word again, without any qualifications. 
Nor can it be said, that this Brahman which has been repeated, refers 
to the Brahman occurring at the end of the above passage, where Brahman 
is said to be the tail or support For in the previous passage, we find 
one Sloka each given after Annainaya, Pranamaya, etc. Thus the 81oka 
of Taittiriya Upanisad, II., 2. 1 : 

They who wjrship food as Brahman obtain all food. For food is the oldest of all 
things, and therefore it is called Panacea. From food all creatures are produced, by food, 
when born, they grow. Because it is fed on, or because it feeds on beings, therefore it 
is called food (Anna). 

This is given after Aunamaya; and refers to the whole Annamaya, 
and not to the tail or support of Annamaya. Similarly, the Sloka of 
Taittiriya Upanisad, IT., 3 : 

The Devas breathe after breath (Prana) so do men and cattle. Breath, is [the lifo 
of beings, therefore it is called Sarvayusa (all-enlivening).” 

This is given after PrSnamaya, and does not refer merely to the tail or 
support. Similarly, the Sloka of Taitt. Up., II., 54 : 

‘He who knows the bliss of that Brahman, from whence all speech, with the mind 
turns away unable to reach it, he never fears.* The embodied self of this (consisting of 
mind) is the same as that of the former. 
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This is given after the Manomaya and refers to the whole of it, and 
not to its tail or support. Similarly, the Sloka of Taittiriya Upanisad II., 5 : 

'tlnderstanding performs the sacrifice, it performs all sacred acts. All Devas worship 
understanding as Brahman, as the oldest. If a man knows understanding as Brahman, 
and if he docs not swerve from it, he leaves olF all evil behind in the body, and attains 
ail his wishes. The embodied self of this (consisting of understanding) is the same, as 
that of the former (consisting of mind).’ 

This is given after Vijhiinamaya and refers to the whole of it and not 
to its tail or support. Therefore, the 81oka Tic who knows’, etc., refers to 
the whole of Anandamaya, and not to the tail or support. Therefore, 
Anandamaya is Brahman. 

Though the Anandamaya occurs in a series of words referring to Jiva, 
yet it does not refer to it, because of its impossibility ; and because there 
is a difference of name also. This will be fully described under the Sutra, 
III., 3. 13, where it is explained what is meant by joy being the head of 
Brahman, etc. 

Oljjectio7i : How can ‘‘Anandamaya’' here refer to Supreme Brahman, 

when it is a member of a scries of terms, like Annamaya, etc., which refer 
to Jiva, who is certainly not Anandamaya, but full of miseries ? 

Afistver : There is no fault in this. Because Brahnian is read in 
such a series, in order to make it easily understandable by men of small 
intellect. The Vedas, like a great philanthropist, describe the Supreme 
Self, by first describing the non-self; this by constant approach towards 
the true Brahman, by words which refer to something more and more 

interior and finer; and ultimately they show Brahman. It is something 
like a person trying to point out the small star Arundhati. He points 

out at first some big star near it, and says this is Arundhati; and thus 
leads unto the true Arundhati. So the Sruti first points out the various 
non-Brahmans, and ultimately points to the true Brahman, the Anandamaya, 
the inmost. 

The passage does not mean that Brahman is taught in these Upanisads 
merely as a secondary object. But He is the primary object of teaching 

here. Moreover in the next chapter of Taittiriya Upanisad, u e., in the 
third chapter called Bhvgu Vallt, Varuna, on being asked by his son to 
teach him what is Brahnian, first defines Brahman as the Cause of the 
Creation, etc., of the universe, and then teaches him, that all material 
objects are Brahman, such a^ food is Brahman, Prana is Brahman, Manas 
is Brahman, etc. Ho says this in order to teach that they are the materials, 
with which the universe is made ; and ultimately he finishes his teaching 
with “Ananda,” declaring that “Ananda” is Brahman. Here he stops and 
concludes by saying “This doctrine taught by me is based on Brahman 
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the supreme.’ (Taitt. Up., III.. 6. 1). Further, in tlie conclusion also he 
says: 

‘He who knows this, when he has departed from this world, after reaching and com¬ 
prehending the Self which consists of food, the Self which consists of breath, the Self 
which consists of mind, the Self which consists of understanding, the Self which consits of 
bliss, enters and takes possession of these worlds, and having as much food as he likes, 

and assuming as many forms as he likes, he sits down singing this Saman (of Brahman) : 

Havu, Havu, Ilavu I (Taitt. Up., HI 10, 5) 

This passage also shows that Anandamaya is the supreme Brahman 

Moreover in the Bhagavata Parana wo find 

II 

‘The Annamaya has the shape of man. In this series beginning with Annamaya, the 
last one (namely the anandamaya) is one which is beyond Being and Non-being—thou 
O Lord art that. Thou art the final term of this series—the True.^ 

Nor is there any contradiction in applying the epithet “8arira” 

(embodied) to Brahman. For we find the r^ruti declaring tliat the whole 
universe is the body of the Lord ; as the well-known Antaryami chapter of 
the Brliadaranyaka Upani.sad shows ( Br. Up., III., 7. 3 ) : 

“whose body is the earth.” 

Note ,—The whole passage is given below. 

He who dwells in the earth, and within the earth, whom the earth does not know, 
whose body the earth is, and who pulls (rules) the earth within. He is thy Self, the 
puller (ruler) \>ithin, the Immortal. 

He who dwells in the water, and within the water, whom the water does not know, 
whoso body the water is, and who pulls (rules) the water within, He is the Self, the puller 
(ruler) within, the Immortal. 

He who dwells in the fire and within the fire, w'hora the fire does not know, whose 
body the fire is, and who pulls (rules) the fire within, He is thy Self, the puller ^ruler) 
within, the Immortal. 

Tie who dwells in the sky, and within the sky, whom the sky does not know whose 
body the sky is and who pulls (rules) the sky within, He is thy Self, the puller (ruler) 
within, the Immortal. 

Ho who dwells in the air (V^yu), and within the air, whom the air does not know, 
whose body the air is and who pulls (rules) the air within, He is thy Self, the puller (ruler) 
within, the Immortal. 

He who dwells in the heaven (Dyu), and within the heaven, whom the heaven does 
not know, whose body the heaven is, and who pulls (rules) the heaven within. He is thy Self 
the puller, (ruler) within, the Immortal. 

He who dwells in the sun (Aditya), and within the sun, whom the sun does not know, 
whose body the sun is, and who pulls (rules) the sun within. He is thy Self, the puller 
(ruler) within, the Immortal. 

He who dwells in the space (Difiah), and within the space, whom the space does not 
know, whose body the space is, and who pulls (rules) the space within. He is thy Self, the 
puller (ruler) within, the Immortal. 

He who dwells in the moon, and stars (Chandra-T^rakAm) and within the moon and 
stars, whom the moon and stars do not know, whose body the moon and stars are, and who 
pulls (rules) the moon and stars within, He is thy Self, the puller (ruler) within, the 
Immortal. 
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He who dwells in the ether (Akasa), and within the ether, whom the ether does not 

know, whose body the ether is and who pulls (rules) the ether within, He is thy Self, the 

puller (ruler) within, the Immortal. 

He who dwells in the darkness (Tanias), and within the darkness, whom the darkness 
does not know, whose body the darkness is, and w^ho pulls (rules) the darkness within, He 
is thy Self, the puller (ruler) within, the Immortal.^' 

He w'lio dwells in the liftht (Tejas), and within the li^^ht, whom the light does not 

know^ wiiose body the light is, and who imlls (rules) the light within. He is thy Self, the 

puller (ruler) within, the Immortal.^’ 

In fact, those Vedanta Sutras are called “Sariraka inirnaiiisa,” for this 
very reason, because it deals with Para Brahman, the Sarira (the oinbodiod). 

Those who explain the Sutra by saying that the Anandainaya is not 

Brahman, but the Brahman mentioned as the tail of Anandainaya is the 

Pure Brahman, are mistaken. The explanation is against the whole drift 
of the context, as well as against the expressed teaching of the author 
Badarayana and Varuna of tlio Upanisad. 

iVo/f?: Saiikara gives an alternative explanation of this Sutra, by 
which it Avould appear that the Anandainaya is not Brahman, but the 
word Brahman mentioned as tail is the Brahman. The Purvapaksa tlien 
is the Bralunan mentioned as the tail of the Anandainaya is not the 
supreme, for ifc is mentioned as a subordinate member of another. The 

Siddhanta view then is that tlie Brahman mentioned as the tail of Ananda- 

maya is the Pure Brahman, because of the repetition of the word Brahman 
in the subsequent verses. Tliis explanation is repudiated by our author. 

Objection : The word A^nandamaya is formed by the affix ‘MayaP 
which has the force of modification or Vikiira (Panini 8utra, IV, 3. 143). 

Therefore, Anandaraaya means a being which is a modification of Ananda. 

Therefore it cannot be applied to Brahman, who is all Ananda, and not 

any modification of Ananda. To remove this doubt the author says : 

sTtra I. 1. 13 

^ ^ II n n u II 

Vikara, modification Sabdat, because of the word (Mayat affix 

denoting modification). ^ Na, not, Iti, thus. Chet, if. ^ Na, not. 

Prachuryat, because of abundance. The term Maya in Anandainaya 
denotes here “abundance,” and not “modification.” 

13. If it be objected that Inaudamaya is not Bralmiaii, because 
the aflSx Mayat has the force of modification ; we say, no, because the 
affix here denotes abundance.—13. 

COMMENTARY 

^ The Anandainaya does not mean, “Who is a modification of 
‘Ananda.” Why ? Because the affix Mayat has also the force of denoting 
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abiindanco (sec Panini, V, 4. 21) Therefore, Anandaniaya means Ho who 
has abundance of bliss. Moreover the word Annamaya occurs in the 
Taittiriya Upanisad, which is a portion of the Yedas, and so it is a Vaidic 
word. Now even according to grammar, tlie affix May at can never come 
in the Vedas with the force of modification, after a word of more than two 
syllables. The word Ananda consists of three syllables. Therefore, according 
to Ycdic grammar, Mayat can never be ap|)lied to this word Avith the force 
of modification. (Panini, lY, 3. 150). 

The Avord Anandamaya docs not mean absence of sorroAv. It is a posi¬ 
tive attribute of Brahman and not a mere negative of pain. Says the 
Subrda Upanisad : ‘He is the inner self of all, free from evil, the divine 
one, the one God Narayana.’ So also the Yisnu Purani, ‘He is the highest 
of the high, the supreme God, in Avhom there are no pains.’ Therefore, the 
affix Mayat Avhich lias the force of abundance, shows here the real essence 
of the thing denoted by the Avord to AA’hich it is added, that is to say, 
Anandamaya moans ‘He AAdiose essential nature or S\'arupa is Ananda.’ 
Thus as we say, ‘The sun has abundance of light,’ it really means, the sun 
Avhose essential nature is light is called Jyotirmayah. Therefore, Anadamaya 
is not Jiva but Ij^A^ara. 

Note. — The fact is that Anandamaya is equal to Anandasvarilpa. *‘ITc whose essential 
nature is joy.’ Similarly, Vijnanamaya is Yijnanasvarupa, Manomaya is Manosvarupa, 
etc., except in the case of Pranamaya, Avhcrc Maya has the force of Vikara. Manas also 
is a AVord of two syllables and the affix ought to have the force of modification or Vikara. 
But as the Vedas are said to be the various limbs of the Manomaya (see the description 
of Manomaya) we cannot say that they are modifications of Manas. 

siTiu L, I. 14 

II n t 

Tad-lietii, tlio cause of that ; namely the cause of Ananda. 

Vyapadc^at, because of the statement or declaration. 

14. The Anandamaya is not Jfva, because He is described as the 
cause of Anauda.— 14. 


CoMMENTARV. 

5tss^ssar?^ I qh iJqrpJjrrT.: UWqR I 

It is written in the Traittiriya Upanisad, 11. 7 : 

‘He verily is sweet. For only after perceiving the sweet, can any one perceive bliss. 
Who could breathe, who could breathe forth, if that bliss (Brahman) existed not in the 
ether (in the heart) ; For ho alone causes blessedness. 

This shows that the Anandamaya is the cause of the blessedness of the 
Jtva, because the Anandamaya is declared as the giver of joy to the Jiva. 
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Therefore, it must be different from the Jiva, for the donor and donee can 
not be one and the same. 

In the above passage, the word Ananda is used, but it means Ananda- 
maya. 

SUTUA L, I. 15. 

^ IM I M ^ X II 

Mantra, of tfie Mantra, Varnikajii, described : Mantra-varnikajli 

is a co?npound word meaning ‘ho who is described in the Mantra portion.’ 

Eva, alone, oven. ^ Cha, and. Giyate, is sung (by the Brahmana 

portion). 

15. Moreover, the Being, described in the Mantra portion of the 
text, is again referred to as Anandamaya in the subsequent portion of 
the above passage.—15. 

COMMKNTARY. 

Tlio above passage opens with the declaration of Hc4 ^51II “Satyam, 

Jfianam, Anantam is Brahman.” 

The Brahman so expressly mentioned in this Mantra portion, is subse¬ 
quently described as Anandamaya in the Brahmana portion Therefore, 
Anandamaya is not Jiva. The sense is this. The Taittiriya Upanisad com¬ 
mences with tlie declaration, ‘The Knower of Brahman 

obtains the highest.’ This shows that the worshipper Jiva obtains the 
worshipped Brahman. This object of attainment by the Jiva, which was 
mentioned in the opening passage, ‘Brahmavit lipnoti parara,’ is further 
fully described in the Mantra ‘Satyam, jhanam, etc.’ The same Brahman 

alone should be taken to be referred to by the word Anandamaya. Tlie 

subsequent portion of Taittiriya Valli commencing with the word “Tasmat 
va etesmat atmana, etc.’ is an exhortation and exposition of the Brahman 
mentioned above. Therefore, Brahman who is the object attained^ must bo 
considered as different from the Jtva who obtains^ because the obtained 
and the obtainer can not bo the one and the same. Therefore, the Ananda¬ 
maya is not Jiva, 

ObjecAions If the Brahman described in the above Mantra were really 
different from the Jiva, then by proving that Brahman is Anandamaya, the 
Jiva could not be Anandamaya. But Jiva and Brahman are not different. 
The essence which forms the Jiva when it becomes free from Avidya or 

Nescience is really one with Brahman, and the effect of this is that the 

Jira is Jiva, so long as it is over-powered by MfiyA The Mantra, therefore, 
asserts that a Jiva who is free from Maya is Brahman. Therefore, the term 
Anandamaya may apply to Jiva, when the latter transcends all limitations 
of AvidyA 
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Answer : The author answers this objection, by the following Siitra 
declaring that Jiva can never be Brahman even when Mukta or released. 

SUTIIA I. 1. 16. 

II li 

5T Na, not. Itarah, the other : le,, the Jiva. An-upapatteh, 

because of the impossibility, non-reasonableness. 

16. The Jiva is not the being referred to in the Mantra 
^‘Satyani, etc./’ because of the impossibility of such a 
construction.—16. 


(JO^^MKNTARY. 

The “other” ‘Itara’ of the Sutra refers to the Jiva. The Jiva, even 
in the state of Mukti, is not referred to by the Mantra “Satyam jhanam 
etc.,” because such a construction can not be put upon that verse. For the 
Mantra says : “He who knows 

Brahman win is Sityain and Jhanam and Anantam, etc, enjoys all bless¬ 
ings, at one with the all-enjoying Brahman.” Here the Jiva and the Brah¬ 
man are distinctly shown as separate, for they both enjoy blessings together 
and concurrently. The word ‘Vipa^chita’ is used in the above Mantra. 
It literally moans “He whose Chit or mind sees (PaAyati) diverse (Vividha) 
objects.” [The word ‘Pafiya’ has become PaS by P;i6odaradi Gana 
(Panini VI., 3. 109). The word ‘Vi’ is applied to Brahman, because He is the 
past-master in the art of enjoyment. The Jiva when free from AvidyS 
enjoys all blessings along with Brahman ; namely, in the matter of 
enjoyment he becomes almost a peer of Him. The word ‘A^nute’ in the 
above text is a Vaidic anomaly. It is derived from the root ‘AS’ to eat, 
and the Vikarana Sna ought to have been used along with it; but by 
anomaly it has taken the Vikarana Snu, and is declined in the Atmanepada ; 
instead of ‘A.^nati,’ we have ‘A6nute.’ This anomaly is according to 
Panini Sutra, III., 1. 85.] Though the Jiva, when Mukta, is a companion of 
Brahman, in the matter of enjoyment, yet superiority is to be given to 
Brahman even here. 

The devotee does not become superior to Brahman, though Brahman 
becomes the friend and the lover of the Jiva. As says the BhSgavata : 

f. 

“My devotees bring me under their control as the devoted wives bring their loving 
husbands under their control.” 
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sfTRA I. 1. 17. 

m I n II 

Bheda, difference Vyapade^at, because of the declaration. 

17. The being described in the Mantra portion ‘‘Satyain 
jhanam’^ is not Jiva, though Mukta, because there is a declaration of 
difference.—17. 


COMMENTARY. 

We find in the same Yalli (Taitt. Up. 7. 1. see Sutra 14) : ‘‘That 
which is self-made is the most sweet. Only after tasting the sweetness of 
that sweet one, does one perceive what is Ananda.'’ This shows that after 
tasting the sweetness of that Anandamaya, wlio is referred to in the Mantra 
portion as Brahman, the Jiva comes to perceive the real nature of 

Xnanda. This also shows, that even in the state of Mukti, the Jiva is the 
perceiver and Snandamaya is the perceived ; and thus there remains a 
difference between a perceiver and perceived even in tliat condition. 

Though the texts like these “even becoming like 

Brahman, he attains Brahman,” etc., (Br. Up. lY, 4. 6) apparently show that 
Jiva and Brahman become one, yet as a matter of fact, they do not declare 
the non-separateness of the Jiva and Brahman. The sense of these 
passages is this that the Jiva becomes like Brahman and not actually 

Brahman, for the attainment of Brahman means the attaining of similarity 

with Brahman, for a being merged in Brahman is included in the term 
Brahma-bhuya ‘one who has become Brahman.’ (In other words, the 
phrase Brahma-bhuya means Brahniiipya, one who has reached Brahman.) 
Thus says the Sruti: “Nirahjanara paramani sarnyam upaiti” (Mand., Up., III., 
1. 31) “shaking off good and evil, he reaches the highest similarity^ 
So also in the Gita, XIY., 2, we find : “Having taken refuge in this 
wisdom and being assimilated to my own nature, they are not reborn.” 
The word ‘Eva’ denotes also likeness. As we find in the following : 
“The words “Y^va,” “Yatha,” “Tatha,” ‘Eva,’ and ‘Iva’ have the meaning 
of similarity.” Therefore, Brahma ova means '"like Brahman.” 

Objection : The Sattva guna of Prak^ti causes bliss (Jnanda). It 
is light and the cause of luminosity or knowledge. This Sattva guna, by 
modification, becomes the cause of bliss. Therefore, the Pradhftna or 
Matter is Anandamaya and not Brahman. 

Answer : This objection the author answers by the following: 
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sfTRA I. 1. 18. 

IM n II 

Kamat, because of desire or willing. ^ Cha, and. ^ Na, not. 
Anumana, the inferred one, i. c., the Pradhana. Apeksa, necessity. 

18. Because of wishing, the Anandaniaj^a is not 
Pradhana.—18. 

COMMKNTAUY 

Ill the Taittiriya Upanisad iIL, 6.5) we find, jRTrg II 

‘‘He wished—may I be many, may 1 grow forth.” Thus creation 
proceeds by the mere wish (Klima) of the Anandamaya. Now, according to 
Sariikhya, Prakrti is non-seutient, and can have no K^raana or wish. 
Therefore, the Anandamaya, with regard to which the word Kama is used, 
can not be Prakriti. 

SITRA j. 1. 19. 

^ in I n R II 

Asniin, in liim, in tlio person called Anandamaya. Asya, his, of 
the Jiva. Clia, and. at Tat, that, (fearlessness) tld Yogam, union, wfer 
Sasti, teaches Sruti). 

19. I'he Anaiulaniava is not Pradhilna, for the addi- 
tional reason that the Sruti teaches two-fold Yoga of the Jtva 
Avith it.—19. 


(•O.MAtK.NTAKY. 

Wlien a Jiva is fully devoted to this Being of Bliss, lie obtains fear- 
lo.ssness ; while if he is not fully devoted, he is mot with terror. For so 
says the Sruti iTaitt., Up., Tl., 7. 2): 

mg i srg ng ngf% i ax>g ng Btfgt i 

When he finds freedom from fear, and rest in that which is Invisible, Incorporeal, 
Undefined, Unsup])oited, then he has obtained the Fearless. For if he makes but the 
smallest separation from Tt, there is fear for him. But that fear exists only for one who 
thinks himself wise, (not for the true sage). 

This teaching has no bearing with regard to Pradhana, for according 
to Samkhya, it is the separation from Pradhana that gives fearlessness, 
while it is union with Pradhana which is the cause of bondage and all 
fear. Thus pradhana has all the attributes diametrically opposed to those 
of the Anandamaya ; for union with tlie Anandamaya produces fearlessness, 
'vhilo the slightest separation from Him, is the cause of all fear. Thus it 
has been established that the Saviour Hari alone is the Anandamaya, etc., 
and neither Jlva nor Prakifti is so. 
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VII Adhikarana .— The Being in the Sun and the Eye 

is Brahman. 

The wonderful Purusa of Chhandogya Upanisad described in chapters L, 
6 and 7 is Braliman. 

Visaya : In the Chhandogya Upanisad we read as follows : 

giJT iitii 

II H II ?im 5ii»i 

9ISSftf«flSH^5If?n>I II ? II BR BR 5RBI?=5?I^^d| 

BR B^?IR5l«r BT =^5^1 ’R^BfBR IIVII m ?I^a5lf^c?|FJr ^ BT: 

<R: fRi 5I?BR a^a^B?JR=S2IK^S^ BIB BR IIVII 

gs Bi: BB BISB V: ^ B^JRBfBRR B B^SnlKlfe^ 

II K II qBT 3BS<tsR^BBi^B!t Utjflf^fir 
BR B W B^Bjf: qicn«f 5 % B^Bfl; qT«BR^ B Rt %5{ II VS II B5q% =q 

BUT ’B 5r®»5\ ft»IRT B ^ ^igRlRTR=^| 

^BBiRIBt II c II 


TO! SJR: II K II 

WSBlftt qi5lq% qUH! BR ?I^TI^aBqR=5B«35'i^ BR BIB »ftqTr qRB 

BI BWflSBfBcBlB II t II =B=^qBf?BT BIB ?i\b^^R=eB«3^ BR BR »flB% 

BISSrBTSBeBrBR II ^ II jflB^Bf^B! BR BR >fl5^ bIb^B BI 

BiftsB?B?BR II ^ II BTB 5S BT: ?1b?IB BfftB B^: IRBTB 

BR BBBirsB*^^ BR bIb^ BB 51 BT: BTSB BT: 1^15 BBBTBrBIB IIVII 

BR B BB'IS?aT^fJ![ 3B^ ^B'^BIB BJBB BT^TieB TI\b B^B BBSTO B^B 

BIBgTO’hBsV eft ftsTlft JIBIB eiBR ll V ll B BB % fteTBBTBB?3=Bl 5 flB.l#Bt BgTOB.RIs^fei 
eR ift BirjBe^B W BRf?ei tibbt^ BBBBq; lit ii btb tt qei^ %rB btb niBe^ft 
B BTBI^ b1s#B B BB ^ =BTgwn?BB«=B> BlBnBIT^W<^fB ^BB.TBl'i?^ II « II 


SIXTH KHATilDA 

1. (The Devi Barasvatt called) Rk verily (pervades) this (earth); (the Deva V^yu 
called B^man (pervades) fire; thus this (fire is seen to) rest on that (earth); therefore, 
the Bdman is sung as resting on the Rk. B^ is this earth, and Ama is fire and that makes 
S^ma. 

2. (The Devi Barasvatt as presiding over) sky is verily Rk, (the Deva Vdyu as 
presiding over) air is S^man. This Bdtnan is refuged in that Rk. The sky is B^ and the 
air is Ama, and thus the B^ma is made. 

3. The Heaven (Sarasvati) is verily Rk, and the Sun (Vdyii) is Btfman, this B^man is 
sung as based on the Rk, the Heaven is B£ and the sun is Ama, thus Bdma is made. 
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4. (The Devi Sarasvati dwelling in) the stars is verily Rk and (the Deva V4yu in) 
the moon is Saman. This Saman is refuged on that Rk. is the stars ; Ama the 
moon ; and thus Bama is made. 

5. Now that which is the white light of the sun that indeed is Rk, again that which 
is the blue, exceeding dark light of the sun, that verily is Saman; thus Saman (darkness) 
is refuged in the Rk (brightness) ; therefore, the Saman is sfeng as refuged on the ]^. 
Now the Sit is the white light of the sun ; and the blue and deep dark is Ama, and that, 
makes Sama. 

6. Now that (Being residing inside Vayu and Sarasvati) which is seen in the sun. 
(in meditation) as full of intense joy, with joy as beard, joy as hair, joy all together to 
the very tips of his nails. 

7. His two eyes are like fresh red lotus. His (mystic) name is lit, for he has risen 
(Ildita) above all sins. He also, who knows this, rises verily above all sins. 

8. Rk and Sama (?*. e., Sarasvati and chief Vayu) arc the ministrels of the Lord; 
therefore he is called T^dgitha. (He who is praised as lit) and therefore, he also who sings 
Him is called Udgatr. He, (the Lord, called Ut) is the Ruler of the worlds above that 
(above the heaven plane). He rules those worlds and awards the desired objects to the 
Devas. This is Adhidaivata or cosmological. 

SEVENTH KHANDA 

1. Now the psychological. The Rk is Speech, and the Saman is the organ of 
respiration. Thus respiration is seen to rest on the organ of speech. Therefore, the Saman 
is sung as resting on the Rk. Sa is the organ of speech, and Ama is the organ of respi¬ 
ration. That makes Sama. 

2. The eye is the Rk, and the Jiva is the Saman. This Saman is seen to rest on 
the Rk, therefore she Saman is sung to rest on the Rk ; Sa is the eye, and Ama the 
Jiva ; and that makes Sama. 

3. The ear is the Rk and the mind is the Saman ; this Saman is seen to rest on the 
Rk ; therefore, the Saman is sung as resting on the Rk. Sa is the ear, Ama is the 
mind. That makes Sttma. 

4. Now the white light of the eye is indeed Rk and the blue exceeding dark light 
of the eye is Sfiman. This S^man is refuged on that Rk. Therefore the Sdman is sung 
as refuged in the Rk. Sd is the white light of the eye, Ama is the blue exceeding dark 
light, and that makes S^ma. 

5. Now the person that is seen in the eye is the all-wise, all-harmonious, and up- 
lifter of all. He is all-adorable, He is all-full. The form of that person in the eye is the 
same as the form of the other person in the sun, the ministrels of the one are the minis¬ 
trels of the other, the name Tit of the one, is the name of the other, 

6. He is the I^ord, who rules the worlds beneath the physical, and awards all the 
wishes of men. Therefore all, who sing any song, sing really to Him, and thus really 
from Him they obtain all wealth. 

7. Now he who knowing this sings a Sdman, sings to both, he really sings as if 
inspired by Him, and obtains the worlds beyond that and the wishes of the devas. 

8. Now through this alone he obtains all the lower worlds and the desires of human 
beings. Therefore, the Udgiltr who knows this should say: ‘To accomplish what 
particular desire of yours, O Yajam^na, shall I sing out ?” For he, who knowing this 
sings out the S4man, is able to accomplish the desires of his Yajam^na through his song, 
yea, through his song. 
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Doubt : Now arises this doubt. Who is this wonderful person, 
seen in the orb of the sun and in the orb of the eye ? Is it some Jtva, 
who by his extraordinary sanctity and wisdom, has attained the position 
of a divine personage, and resides in the solar sphere, and in the human 
retina ? Or is it supreme Brahman ? 

Pfirvapaksa : The being above described is a Jiva who, owing 
to his good deeds and wisdom, has attained this position, because he is 
described as possessing a body. Because he is supremely wise and holy, 

therefore he possesses the power of ruling the worlds and awarding the 

fruits of action and desires of the gods and mankind ; and, therefore, the 
above passage teaches the worship of some highly evolved Jiva. 

Siddhduta : To this the author answers by the following Shtra ; 

SUTRA I. 1. 20. 

II ? I n II 

Antas, or Antar, the Being within ( the sun and the eye ). Tat- 
dharma, His attributes, the attributes of the Supremo. Upude^at, 

because of teaching. The Sruti gives to this Person in the sun and the eye, 
attributes which solely belong to God ; therefore this Person must be Brahman. 

Note This is Drstanta Saflgati. 

20. The being inside the sun and the eye is ParamStinan, 
and not any Jtva, because the attributes of the Supreme Brahman are 
taught therein.—20. 

He who is inside the sun and the eye, is verily the Supreme Self, and 
not any exalted Jiva. Why ? Because in this chapter of tho Cliliandogya 
Upanisad we find attributes which are applicable to Brahman only and not to 
Jiva. He is said to be “Apahatapfipma,” “above all sins” : no Jiva can 

be so de^ribed, for rising above all evils and destroying all Karmas is 
the attribute of Brahman, in Him there is no trace of sin or bondage of 
Karma, while we know that Jiva is bound by Karma, and tainted with 
sin. No doubt, highly evolved Devas and Jivas take up the oflBces of 
ruling over the lower spheres, and fulfilling the desires of the other 
Jivas, and awarding the fruits of actions to them. But such evolved 
souls are not primary rulers of tho world. Their power and action are 
derived from that of Brahman and arc tho results of their meditation on 
Him. Moreover, meditation on those exalted Beings is not equivalent 
to the meditation on tsvara. No doubt He is described in the above 
passage as having a body, but merely from such a description, we aro 
not enticed to couc\u4e, that He is a Jtva. 'For in the Yedas we find. 
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(such as in the well-known Parana Siikta of the Rk-Veda, X., 90,) that 
the Ood is described as an Almighty Man-like being. Similarly we 
find in the other Upanisad passages, the same (anthropomorphic) des¬ 
cription : “I know that great person (Paru§a) of sunlike lustre, beyond 
the darkness,” etc. All these passages of the Vedas and Upani^ads show 
that the Supreme Brahman has an immaterial. non-PrSkftik divine body of 
His own. 


SLTIU L 1. 21. 

in I \ n m 

Bheda, difference. Vyapade^at, because of declaration. ^ 

Cha, and. Any all, another, other than the Jiva. 

21. The Being above-mentioned is other than Jiva. 
Because there is a declaration of its being separate from 
Jiva.—21. 


COMMENTARY. 

It must be admitted that the Inner Ruler, the Supreme Self is 
described there, and it is separate from the individual Jiva whose body 
is the sun : that is to say, the above passage describes Brahman and not 
the solar Deity. Thus in the Brhadaranyaka Upanisad, we find that a 
distinction is drawn between the Jiva whose body is the sun and the Inner 
Ruler, the Brahman, who rules even the solar Deity : 

He who dwells in the sun (iditya), and within the sun, whom the sun does not 
know, whose body the sun is, and who pulls (rules) the sun within, he is thy self, the 
puller (ruler) within, the immortal.” (Br. Up., III., 7. 9) 

Therefore the Being here described is not any exalted Jiva but 
Brahman Himself; because the Being described in the Chhandogya, and 
that described in the Brliad^rariyaka should be one and the some, as the 
texts are similar. 


Adhikarana VIII.—The Aka^a of Chh. Up.f P., is Brahman. 
Visaya : In the Chhandogya Upanisad we find : 



48 VEDlhTA-StTTRAS. I ADEyXyA. \Oovinda 

9^ 35T?iTfJi3T2ji?ftq5^'^qT=q *w qdq^*ft 

sftqjf »ifqsjif^ II ^ II 5MTgfM[^ sftqi H q?i ^4 f4«igqi?W 

qdwOg qq freqrftq#ti sftqst ?imgf^^% 5ftq! ffs 5r1i% ii v ii 

1. Then Hdl^vatya asked, “What is the goal of Brahma (Loka) ?” “The All-luminous 
Visnu (AkAsa).” replied Pravithana, “For all these (mighty) Beings take their rise from the 
All-luminous and have their setting in the All-luminous. The All-luminous is greater than 
these, the All-luminous is their great refuge. He indeed is higher than the highest, the 
Udgltha, the infinite. 

2. He who meditates on Udgitha as the (Greater than the Great, knowing it thus to 
be the Supreme goal, the Greater than the Great becomes his protector, and he obtains 
the worlds which are greater than the (4reat (such as Vaikuntha, etc.) 

‘1. “Those among mankind who will know this Udgitha,” thus said Atidhanvan, son 
of Sunaka, to his disciple Ildara Sttndilya, “will live for the entire length of the ago in 
which they get this knowledge and for them the Supreme Brahman will be their life in this 
world, for that length, and also in the other world. He who knowing thus meditates on 
Him, the Supreme Brahman becomes his life in the next world, yea in the next world.” 

A y 

Doubt : The doubt arises hero, what is alluded to by the woid Akasa ? 
Is it the primeval element ether, or Brahman? 

Purvapaksa : The word Akasa hei’C, is ‘protyle’ or the primeval 

element, from which all other olemeuts have come out, ifor the current 
meaning of AkAsa denotes the parent of all the elements And we are 
taught that from Akasa evolves VayU (or all gaseous elements). Tims 
Ak^a, being the source of all physical elements, can not mean Brahman, 
but ether. 

Siddhdnta : To this objection the author answers by the following 

Siitra : 

SITRA I. 1. 22, 

ii ? n i il 

Akasah, the word Akasa as used here. Tat, his, of Brahman. 

Lingat, because of the characteristic mark. The Aka^a here refers to 
Brahman, because the defining marks of Brahman are found in this passage. 

Note : This is Pratyud^harana Saiigati. 

22. The word Akasa there denotes Brahman, because 
the characteristic marks of Brahman are found in the above 
passage.—22. 

C03IMKNTARY. 

The word Akasa here refers to Brahman, because the characteristic 
marks of Brahman are found here; such as, creating all elements, sustain¬ 
ing all creatures, and obsorbing. them back iuto himself, The word 
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Sarva, all is used in the above passage; where it says Sarvani ha vS 
imSni bhut&ni/ verily nil these beings, so it can not refer to the material 
Ak^^a from which nil beings do not come out. For at least the material 
Aka^a can not come out of itself. For the matorinl AkaSi has come out of 
something else, and so it can not be the cause of its own production, there¬ 
fore, the AkfiSa above-mentioned can not be the material Akafia. 

Moreover, in the above passage, the word ‘Era,’ ‘alone,’ is used in con 
noction with AkaAa, showing tliat from Aka^a alone and from no other cause, 
come out all this universe Thus it is an additional reason to hold that 
AkaSa here does not mean the material Aka^a. For we see that clay, etc-, 
are causes of pots, etc, and so tlie material Aka^a is not the sole cause, but 
there are other cuisos also. But with regard to Braiiman, all this is con¬ 
sistent. He is the sole cause, because He possesses all power and every¬ 
thing is His form. Though the Avord AkaSa in its ordinary significance 
means the material Aka^a, yet here owing to tlie stronger indication of the 
context, it applies to I\ara Brahman. 


Adhikarana IX.—Prana is Brahman 

Visnyn : Tn the Chhandogya (Jpanisad we read as follows : 

m II V II qr^r i[fer f fqiRr qpuJrqrf^- 

II 

Then the Prastotri approached him, saying : ‘'Sir, you said to me ‘Prastotri, if you 
without knowing the deity which belongs to the Prastdva, aro going to sing it, your head 
will fall off,’ which then is the deity 

He said : “Breath (Pram). For all these beings merge into Breath alone, and from 
Breath they rise again. This is the deity belonging to the Prast^va. If without knowing 
that deity, you had sung forth your hymns, your head would have1|fallen off, after you 
had been warned by me.” 

The whole passage is given below, for the full u iderstau ling of the 
argument. 

1. When (the crops in the land of) the Kurus were destroyed by hail stones, Usasti 
Ohdkrayana lived a-begging with his young wife, at Ibhya-gr^ma. Seeing the Lord ot 
Ibhya eating beans, he begged some from him. 

2. (The master of the elephants) said to Usasti, “I have no more except these, which 
are placed before me for eating.” Usasti said, “Give me then some of these.” He gave 
him some of those and said, “Here is some water to drink, in this bag.” Usasti said, 
“I shall drink impure water, if I drank what has already been drunk by another.” The 
master of elephants said, “Are not these beans also impure, as I am eating of ithem t” 

7 
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3. Ugasti replied, “No, (these beans should not be considered unclean) because without 
eating them I cannot live ; while the drinking of (your) water (is not an absolute necess¬ 
ity and) depends on my pleasure, (for it can be obtained everywhere).” Usasti having 

featen himself, brought the remainder to his wife. But she had already eaten before, 
therefore she took them and put them away. 

4. Usasti next morning, after leaving his bed, said to her, “Alas I If we could get 
a little of food, then we should get much wealth, for that king there is going to offer a 
sacrifice ; he may choose me for all the priestly jx)8t8.’‘ 

5. His wife said to him, “Alas I U husband I (There is nothing else in the house) 
but these (stale) beans (which you brought yesterday),” Usasti having eaten them, went 
to that big sacrifice (which was being performed). There he sat down near the Udgtons 
who were singing hymns in the Astava ceremony : and then said to Prastotar priest. 

6. Oh Prastotar! if thou, without knowing the Devat^ invoked in the particular 

Prast^va, art going to sing it, thy head will fall off. 

7. O Udg^tar 1 if thou, without knowing the Devata invoked in the particular 

Udgtthd, art going to sing it, thy head will fall ofK 

8. 0 Pratihartar I if thou, without knowing the Devata, invoked in the particular 
PratihAra, art going to sing it, thy head will fall off. 

They indeed stopped and sat down ailent. 

Eleventh Khanba 

1. Then the Sacrificer said to him, “I desire to know who you are, Sir.” He replied, 

“I am Usasti, the son of Ch^kr^yaiia.” The king said, “I had made up my mind. Sir, 

to appoint you alone to all these priestly offices : but not having found you, I have 
appointed others (priests) to these offices. (But now that T have found you) Sir I T elect 
you for all these priestly offices.” 

2. “Very well,” said Usasti. “(These should not, however be sent away), but let 
them indeed sing the sacral hymns under my direction. And promise that you pay me 
as much wealth,"as you give to all these (collectively).” The Sacrificer said, “Let it be so.” 

3. Then the Prastotrt priest approached him respectfully, and said, “Sir, you said to 
me, ‘0 Prastotar! if not knowing the deity related to Prastava, thou shalt sing him, thy 
head will fall off,' which is that Devatit ?” 

4. Chftkr^yana said, ‘ (Visnu the Ctreat Breath, or) the Chief Pr^na is the deity of 
creation. Verily all these creatures merge into Pr^iia (at Pralaya), and they come out of 
him (at creation). Ho alone is the deity belonging to creation (Prastava). Hadst thou 
sung without knowing this Lord, thy bead would have fallen off, by my saying (by my 
warning).” 

5. Then the UdgAtri priest approached him respectfully and said, “Sir, you said to 
me, ‘O UdgAtri I if not knowing the deity related to Udgitham, thou shalt sing him, thy 
head will fall off 1’ which is that Devatd ?” He said, “the sun.” 

6. Ch^krfiyana said “(Visnu residing in the sun is the deity of Udglthd) verily all 
these singing creatures chant His praises, because he is the best and the Highest. He 
alone is the deity belonging to Udgith4. Hadst thou sung without knowing this Ix)rd, 
thy head would have fallen off, as I had warned thee.” 

7. Then the Pratihartr approacned him respectfully and said, “Sir, you said to me, 

‘0 Pratihartr, if not knowing the deity relafal to Pratih^ra, thou shalt sing him, then thy 
head will fall off*,’ which is that Devatd ?” 

8. He said, “(Visnu residing in the) food (is the deity of Pratihdra). Verily all these 
creatures eat Food, and Jive thereby (because Vispu dwells In food and thus maintains 
them). He alone is the deity belonging to Pratih^ra. Hadst thou sung without knowing 
this Lord, thy head would have fallen off, as I had warned thee.” 
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Doubt : Is this Pr^na, the breath that flows in and out of the lungs ? 
Or is it the Supreme Brahman ? 

Purvapaksa : The Prana mentioned here is the air that circulates 
in the lungs. For such is the ordinary acceptance of this term, and the 
arising and merging of all beings in the Pr^na, mean that all living beings 
exist so long as this breath is in them, th^y perish when this breath 
goes out. 

Siddhdnta : To this the author answers by the following Sutra. 

sCtra 1. 1.23. 

m n »II 

Ata eva, for this reason, hence also. Pr^nah, the breath. 

Note: Pratyuddharana Sangati. 

23. The word Pra^ia here refers to Brahman, for a reason similar to 
that given in the preceding Sutra. 

CO.MME.\TAKY. 

This Pr8,na of the Chh. Up., I., 11. 5, is the Supreme Tjord and not the 
air of the breath. WIty ? Bocause the characteristic marks of Brahman, 
namely, the creation of all creatures and re-absorption of them into Himself, 
are attributed to tliis PrSna. 


Adhikarana X.—The Light is Brahman. 

Vtsayn : In the Chh. Up., (III., 13. 7) we road : 

Now that light which shines above this heaven, higher than all, higher than everything, 
in the highest world, beyond which there are no other worlds, that is the same light which 
is within man. 

N^ote : We give below the whole passage in order to follow the reasoning properly. 

’TRf’ft qr gd mqsff qp’qr ^ ^ 

II t H 2 JI I gr HTJUII ^ m ?nffr- 

II ^ II ?|T % gr snaiit iritrf8?ii 

II 1 II 5^ Jimn: nf^- 

%i II V II n ^ n 

’Tf^JTT atfl sqm <<>31 g^: <n5ts?Jr ^ ii t it 

^ S’svnnnft «ft % n»n ^ im h «fis>iuru:jw 
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^r-w?is II c II ^4 ^tf ^ 
r«4 5i«?r ^ %? II « II 

II «R?is ^?s II II 

?i??i ? «n R'i?q’ a sif gfq: a siraw^^s a ?iif^a?w- 

^a%4ls«r«if»T^'nR^f^3r>=5i}ai4V q w a? il \ II ?fls?q sfts a sjusi^^cixf^'^'^?- 
a af5[aT'a\5i=E^« q 0,4 11 ^ n ^wq^saif q?q^ iPi: 

^sira: m asiqqaarafa^'nfftq iwq^aastat q qq IM 11 

’qq q^Sfqlq^ gfqt a aaraai^aaj a qf^fqaiq, ^ftanr 

aqfff q '4 II V II qq qisfqiisfq: a aaia: a qr=?: a qiqiia?’q'^q|q«r ai^- 

qi?fta^q^4t amt?aqfa a qq ^ il !< 11 

^ qi ^ qs^ qqiSqqT: ?qq?q ^flaaq S[T^qt: a a aai^q qs:^ naipqia^ fqfi?a 
sfiai^a q'>d aia^ aRiqq^ q qqi^q qs:a q§i3a'T»i=aqaaa a^q.aq 

saqi?^ II i II aq aqq: id fqq> fqaT: ?83 aqq: ^qga^^a^g aTqrf^qq qrq 

qqf^qalaqqaqt: ga^ qatfqaq^qi ?f|! 11«11 q^qfaq 5 =ada a"^ fqaa^fiaaia fqaiaifa 
n'Vr ffaweT.iirfqfH jj« faaqfqq aqjj^qi^^ftq aq^qqitfq a'^a^ 5e3=a fas^fqiffta 
'q^: fat qqfa a ^4 ^ a iq ^ ii == ii 

II qfit qqtqa: aqs: ii ?? ii 

TWELFTH KHAWA. 

1. The Lord called Gdyatr is verily this All-Full, in whatever form (He may be.) 
G^yatrl is speech, because (the Lord as) Speech (controls and commands) all beings. He 
sings out (the Vedas) and gives salvation to all, hence He is called (G^yatri). 

2. That very Lord (who is in the sun and called) Gdyatri, is indeed (the very Lord 
who is in the earth and called) PrthivI the Broad. In this ..((prm are .all these beings 
established. None excels this form. 

3. That very Lord who is in the earth and called Prthivi, is indeed the very Lord 
who is in this soul and called Sarira, the Joy, bliss-wisdom. In this form rest indeed 
these senses. None can excel this form. 

4. That very Lord who is in the soul and called Sarira, is indeed the Lord who is in 
the innermost part of the soul, and called the heart. In Him rest indeed these senses. 
None excels this form. 

5. That verv six-fold Giyatri has four feet ; and that very fact is declared by a Rk 
Verse (Re Veda, X., 90. 3). 

6. “Such is His greatness, yea the Lord is even greater. All souls constitute one 
quarter of Him. His immortal three quarters are in Heaven.’’ 

7. That Gityatri-form of the Lord is indeed Brahman, the All-pervading. This indeed 
is the All-luminous which is outside of the soul (in the physical heart). 

8. That All-luminous, who is outside the Jiva (in the external heart) is verily the 
All-luminous who is inside the Jiva (pervades the soul). 

9. That All-luminous, who is inside the Jiva, is verily the All-luminous who is in the 
heart of the Jiva. 

10. That All-luminous who is in the heart, is verily the Full, the Self-determined. 
He who hnows thus, obtains happiness, full and independent. 
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TIIIRTEFSTII KHA^IDA 

1. Of this Bupreme Brahman called the Heart, there are verily indeed five divine gate¬ 
keepers. He who is His eastern gate-keeper is the presiding deity of Prdna, of the eye 
and is the sun. Let one meditate on him (as sun) as physical energy and health. He who 
meditates thus becomes energetic and healthy. 

2. Now he who is His southern gate-keeper is the presiding deity of Vydna, of the 
car, and is the moon. Let one meditate on him (as moon possessed of) beauty and fame. 
Ho who meditates thus becomes artistic and famous. 

Now he who is His western gate-keeper is the presiding deity of Apana, of the 
organ of speech: and is Agni. liCt one meditate on him (as Agni possessed of) intellectual 
energy and sanity. He who meditates thus becomes intellectual and sane. 

4. Now he who is his northern gate-keeper is the presiding deity of Sam^na, and of 
wind, and he is Indra. Let one meditate on him as Indra, possessed of renown and 
lordliness. He who meditates thus becomes renowned and lordly. 

5. Now he who is the central gate-keeper is the presiding deity of Uddna and the 
chief V^yu and is Akasa. Lot one meditate on him as the principal Vdyu possessed of 
spiritual energv and greatness. Ho who meditates thus, l)ecomes spiritually energetic 
and great. 

6. These verily are the live servants of Brahman, the gate-keepers of the world of 
Pure w'isdom and joy (also). He who knows these five servants of Brahman thus, (as) the 
gate-keepers (of the heart as well as) of the world of Pure wisdom and joy, gets a virtuous 
son born in his family; and himself enters that world of Pure wisdom and joy; because 
he knows those five servants of Brahman, the gate-keepers of the world of svarga. 

7. Now the LIGHT which shines above this heaven, in the worlds higher than those 
of Brahmd, higher than all, beyond which there arc no higher worlds, (and which them¬ 
selves are) the highest worlds (of their respective planes); that is verily the same 
LIGHT which is within (the heart of) man. And of this the direct proof is this: 

8. Namely, the warmth which one perceives through touch here in the body. Of Him 
is this praise, which one hears as existing in the ears, namely, the sound like the roar of 
an ocean, or that of thunder, or of the burning fire. I^et one meditate on Brahman, as if 
thus seen and heard. He who knows this thus, becomes clear seeing.and celebrated; yea, 
who knows this thus. 

Doubt: AVhat is this Jyotih or light referred to here? Is it the 
phijsical light of the sun, etc. Or is it the Supreme Brahman? 

Purvapaksa: The light is the physical light of the sun, etc., because 
there is no mention of Brahman here in connection Avith it, or immediately 
preceding it. 

Siddhdnta : To this the author replies by the following Sutra: 

Sl)TR\ 1. 1. 24. 

in n / II 

Jyotilj, the light (mentioned in the Chhandogya is Brahman). 
Oharana, foot. Abhidhaniit, because of the mention. 

Note : Pratyuddharana SaAgati. 

24—The Jyotis of Chhandogya TJpanisad, II., 13. 7, refers to 
Brahman and not to Material Light: because it is described as having 
(four) feet—24. 
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tOMMENTAHY 

By the word Jyotis, we must take Bralimau and not niatorial light. 
Why? Because of the mention of feet For in the Chh. Up, III., 12. 6, 
we read. 

Buch is the greatness of it (of Brahman, under the disguise of GAyatri); greater than 
it is a person (Purusa). His one foot is all things. The immortal with three feet is in 
hearen («.e., in himself). 

This shows that all creatures form Vjut one foot of Brahman. 

The real sense is this. In the Chhandogya Upanisad, ITT., 12. (3, Brahman 
has been described as having four quarters or feet, that very Brahman is 
referred to by the relative pronoun ‘Yat’ ‘that,’ in the subsequent passage 
(Chhandogya Upanisad, ITT., 13. 7l Thus there is no break of continuity 

between the Brahman mentioned in the Chhandogya Upanisad, ITT, 12. 6 

and TIL, 13. 7. Because they are connected by the relative pronoun Tat.’ 
Moreover, in both these passages, the word (Dyu) “heaven,” is mentioned; 
that also connects those passages. Therefore, the Lord Hari of infinite gloiy, 
is the light referred to in this passage, and not any physical light of any 
celestial body, like the sun and the rest. 

Objection : The feet mentioned above may refer to the feet of tlie 

metre Gayatri. which is mentioned immediately before, in the above 

passage; where it is said that G^yatri has four feet (Chhandogya Upanisad, 
III, 12. 3.) 

Answer: To this the author answei’s in the following Sutra, by stating 
the objection in the^ first portion of the Sutra, and the answer in the second 
portion. 


SITRA 1. 1. 25 

Chhandah, (of) a metre, the metre G&yatrl. ^fwPfTT^l AbhidhanSt, 
because of the description. ^ Na, not i[% Iti, tlius, Chet, if. ^ Na, not 
^ TathS, thus; (therein, in the Brahman incarnated or in the Gflyatri or 
symbolised in the metre). Chetab, (of) mind. Arpana, of concen¬ 
tration, giving. Nigadat, because of the teaching. W TathS, thus, 

that being so, by such an interpretation, ft Hi, because, only. Darsanam, 
consistent, rational, intelligible. The phrase “the GSyatri is all this” becomes 
intelligible when GSyatrt is taken as a symbol of God. The metre called 
Gfiyatrt is certainly not “a// //S/j.” 
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2f). If it be objected, that the :word Jyotis does not refer to 
Brahman, but it denotes the Metre GS-yatri, we reply, not so ; 
Gayatrt there is only for the purposes of concentrating the mind in 
Brahman who is meditated upon as Gayatri. And by this explanation 
all becomes consistent—25. 


C03IMENTAny. 

But—an objection is raised—how can the four feet of Jyotis refer to 
Brahman, when we find that it refers to the four feet of Gayatri ? For in 
the above quotation, it will be seen that after mentioning that “Gayatri is 
everything whatsoever exists,” the text shows that Gayatri is the speech, 
the earth, the body and the heart The four-footed Gayatri is taught in 
the verse five expressly as having four feet And with regard to this 

Gayatri, which has four fecti and is sixfold, a Rk is mentioned : “Such is the 

greatness of it, greater than it is Purusa, etc.” Now this mantra contains 

reference to four feet and it refers to Gayatri and not to Brahman. How 

then can you say that the reference to four feet is to light (Jyotis) which 
is Brahman, and not to Gayatri which is immediately referred to here. 

To this objection, we reply that this Gayatri itself so referred to, does 
not mean the metre Gajatri, but Brahman as conceived in this symbol: 
for Gayatii is figuratively spoken of as having four feet, etc., in order that 
meditation on such Gayatri may bo performed. The symbolic meditation 
is for the sake of instructing one how to meditate. If Gayatri meant metre, 
then it would be impossible to say of it that “Gayatri is everything what¬ 
soever here exists.” For certainly the metre is not everything. There¬ 
fore, the Sutra says ‘Tathahi Dar^anam' ‘so we see’—here the word 

l)arj4anani means “consistency.” For by such an explanation alone, the 

above passage gives a consistent meaning ; otherwise we are landed into 
the absurdity of holding a metre to be everything. Therefore, through 
(rayatri is shown the meditation on Brahman. Moreover, the author gives 
another reason for holding that Gayatri here is Brahman and not a metre. 

SINTRA T. 1. 26. 

II \ I ^ I II 

Bhutadi, the beings, etc. 'TR PSda, (of) foot, VyapadeSa, 

(of) mention, (of) declaration. Upapattel}, because of the possibility 

reasonableness. ^ Cha, and. Bvam, thus. 

26. And thus only it is possible to declare that the beings, (speech 
earth, etc.) are its feet.—26. 
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COMMENTARY. 

Thus Brahman alone should be understood here as Gayatri. Why ? 
Because beings, earth, body, and heart are referred to here with regard to 
Gayatri, and the four feet of Gayatri are these four things. If the Gayatri 
here did not mean Brahman, then these four things could not form its four 
feet, for it is absurd to speak of a metre Gayatri that beings, earth, etc., 
are its feet. Therefore, the wliole passage of the Chhandogya Upanisad 
opening with ‘The Gayatri is everything whatsoever exists,” really opens with 
the declaration that ‘Brahman is everything whatsoever exists,’ etc. Thus 
Brahman is referred to by the relative pronoun . . . ‘Yat’ ‘that’ in Chhandogya 
Upanisad III, 13 7. Moreover, the word “heaven” also is a significant word. 
Its use in connection with “Light” reminds us of its use in connection with 
the “Gayatri” also. Therefore, the “Light” shining ah)ve is the 

same as the “Gayatri” that has three of its feet in heaven, 

Objertion : But reference to Heaven with regard to Gayatri is in 
the locative case, namely, heaven is the Adhftra or the support of Gayatri 
For Chh. Up., HI, 12. (5, says ‘rripadasyamrtam divi.’ The word ‘Divi’ 
is in the locative case ; and the sentence moans ‘immortal with three feet 
is in heaven.’ While with regard to Jyotis, the Chhandogya Upanisad, III,, 
13. 7, uses the ablative case, and says that “tlie light which shines above this 
heaven.” Thus Jyotis is not in heaven, but above heaven, while Gayatri is in 
heaven. Thus there is a difference of teaching with regard to the relation 
of Gfiyatri and Jyotis to heaven. Therefore, tliese two words do not refer 
to the sa?ne object. 

Siddhdnta : To this we reply, this is not so. Because in both places, 
there is nothing contrary to the recognition. This objection and answer, 
the author has put in the following Sutra : 

SUTRA I. 1. 27. 

in / U II 

Upade^a, of teaching, of grammatical construction or cases. 

Bhedat, because of the difference, ?? Na, not. Chet, if. ^ Na, not 
Ubhayasmin, in botli, (whether in the ablatire case or in the locative case). 

Api, even, AvirodhSt, because of the want of conflict or con¬ 

tradiction. 

27. The objection that Brahman of the former passage cannot be 
recognised in the latter on account of the difference of caso-terminations 
is not valid, because in either case, there is nothing contrary to the 
recognition. 27. 
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(;OiDIESTABV. 

The locative ‘Divi’ and the ablative ‘Diva)),’ that is, ‘io heaven' or 
‘above heaven,’ are not contrary. For the force of the ablative in ‘Divaf 
really is that of locative. Just as in ordinary language, a parrot, although 
in contact with the top of a tree, is not only said to be ‘on the tree,’ but 
also ‘above the tree,’ so Brahman also, although being in heaven, is here 
referred to as being beyond heaven as well. 


Adhikarana XL Prana is Brahman. 

Visaya : In the Kau. Up., TIL, we read as follows : 

fspr i a ^ i 

% ?3T^f?r I B *T3®^R rfir i 4 ^ 

SI > ^ f^Ti n fRr 

slsnsr h? 4 i n >i;4t jfjqt 

f5(r5»T?;m3.g'3Ts?feft5='ir5a^q: stispsif 51^: J»?f4T- 

4W'iiir5=?f«i53it sBT^rsfiT^tei'ST ^ a?! si 5rT*i w sirsft^ift i ^i 4t *rt 
ftsiisftsira ^ 54nrT sftjjft SI mgf«fsT si si f^si si 

m II ? II ti stn!tT-^n g»i?nT 4 gr»iigtg?TPt- 

I gimi: uiafr ^ i ura Jtraft i 

!tr^ &7Tgf^if55i^sgfi?5turjiifa Ji5rqT5i?siHi>94 9 4t g 

v?Jiml??fg?i?<si%fff ?4?r 5fw> I ulsii % gmfr sragvifl^ si ^ajsi ^isfgsnit 

SUIT sRiNf^ «fl^ar ^ swHi «q i s i Bff4 ^Bg4 % timir sjpsfi 

»^^?’rirfiiTfsi girmf*=?r i ^1=4 gran t gran 

snsin nsft <ssnsire4 nr^ir nni gra[s4 nl uran gigurar- 

gran’ll Ri.-^nraRfiif^ ii ^ ii sftgf?! gra^ gsRifi'f 
g^gigv sftgRr 'g^t^ss'grfJ'? g^??nft sftgfri «>g|il(ify irsinff sftgfil gi5f^«?l sftg- 

ff qwn iiRi ^ ^ grar gg ggraM gft sjwlw T wff r i irani^- 
gViggnftn i sfl > grat: «i ggr m gr ggr ^ grai: i n g jmraftgsBSF^l^ TOni 9fWKt- 
weiifsi^g if^ft:in4i ?w5?3?g: su: wjt sr gT ge g g T f^ g s : g i m vrRri 

gm^g^gfin wic«i% *ific4f4 «fl4 aUs ng» gflNsifft gift- 

n w gRigsgii gstn^slgifr ^g W t> ty< i|^ ai?g wi wg t iiran qgi<w4 

fWirgsJr gi5fwfv* ^ I i sj?isfjgg gmft gR:«?mw4 

5tf?i iraiswg<<AI^'4 SI SI g^sifif gm gg w wifN ss n ^ sthw »wfir 
8 
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gfI<^Pr TOc^fir ?l<^8 *?:?: flffcSt^ 

^ *r?T 5t%3«Ji^ w?t5^5ifrt wjhi 3?nr«iTO 

jn%«ft sftfiu II ^ II n q^r?iTr=38fcyn5fW<T% ^rnfinw^fil i 

5(1'^ h^?Rii I sii#s?RTc6srf?n?<?Rftjf^g:5i?r «^??nj=«rrjnjftf^ i 

)pjTJr?ifiTf^> H^Rir ^rir<iT^^ i ^'^iir e^?s=?is?iaT^f^ i 

iRts»ni7?rif% «2f s?irctr?2iic^i% i 6?rr ai^ ga^faerf > aun: pii 

aai *iT ar aar « artr: i 6 ? w=narpa®i5<>^ TO?r: piB^?5H»Rfts^ jgg aar mjiat PiafRu 
»jjiT!=5tai'\aaf5=?i ii v ii ajjtfT?!ii awrirg^s apa ara ap^airaf^f^ftai g;saiai i 

ann^wT'RjT a^-affg^i ap«r a?a: a<p5if3%faff?TT gaaiari ’a'^aw apa aa 

•RfSTPa^fafteu gaaiar i aanirg^ ?i*?r appaifafafaftm ^arai i fS^ai^ar 

aaiajrgfs ara^a: a»«n?afn%ftar gaaiai i aaai^aipar aaajfg^s nift: a4 q^a3T?aRtfa%it 
»paiai I auftK^ataar aaavgfs -pa giag:^ qppmpa^faftai »iaaiar i aqpa waaT aaiairgfi 
sparar^r pfa: aaifa: qppnipa^ftftar gaarai i aiai^arpar aa-asg^a a«frfpair: appaipq^faftat 
gaaiw i aaarpat aaafgfa a^af^iat Aara^a aiai: appaTcqfafaff^r ^jaaiai ii k. ii aaai 
ara PiaT»!5i aiar aa^Rn arai^aiatfa i aaar and aaipsi ai%a ?ia?J=n?aTaia^% i a?iai 
a^s pmian a^r ptaffiu aaraa’jil% i aaar «fta aaian «fi^af aq?5:|;s5fi;ii>{if^ i siaat 
fSft aataa a^fflaiaraTalfa i apiat aaipu fpaiv^af aaifij a.afaai^fa I sRrai 
pi<^p aaiaa Tipipqr gaj;^ anatfai aaata*^ aaipstqp^araja aaf^aica^ra i aaar 
ai^ aaiaiT aiaivat pia? ?5ar ariR^fer i s^aa faa Piaiaa npiaa Taat faamea aiaiar- 
'sft^ii i II a ff aai^ar aisara f^aa agiq^tajaa ^ aa^s^ifaaTf atasraaia aiaifa* 
qfiifa I a ft aai^as maft a-a ^aa aarfta^aq ^ aa'^sg;^carf aia^fa ara vaiftiafaft i 
a ft ^ai^ a^ aa f^aa HatP^T-aa ^ aa^sg;fta'a aia^^^ aiaiftqfaft i a ft 
aar^ a^a a*a «aa aafq^apaa ^ a^sg;ft?ara aif^d ?i®? qa'ftqftft i a ft aaftar 
s6aa aarq^ta^a ^ asfts^jftaia aia»taa3tpa aiarfaqraft i a ft ap^ 
aa f^aa srafftara-aa ^ niftsgf\?arT an^apsa aiaiftqftft i a ft air.^ piOi ga- 
gna faaa Raiq^q^aa Jf aa^sg;ftpatf ai?Jfapgs;:^ nRrrftqraft i a ft aai^a 3q«f 
qna»a pft qarft ^aa qaiq>??aq ^ aa^sg;ftaw aififaaTa?a ’ft aarft aaiftafaft i 
a ft aai^ qiaift?af ais^aa aarq^raia^aa *)• a^is^jftparc ai^Jf-uftaf a^nfaaftft i a 
ft JTOi^ aiaa smrrasa aafta ii » ii a ara ftFaaipfla aanp faai?ti 

a aad ftftarpfta sraip ftai?ti a aa ftf^isfla aaftd ftarai a ftftarpfla 
«ftciip ft«na:l aiwpa ftf^pOampa ftpriaip ftaigi a qa faftaipfla a.afp ftara i 
a. gaf^*& ftftarpfta giassaatftaraip ftaiai araad pft aaift ftftqrrpflma^a'a 
aaftftaiaiic ftawt i 5|paf ftFsnrrpft^R ftara i a a?ft ftftarpfta ftat^i 
ar ar aai apia gaarar afta# aaswratar qrftipt aft pparar a pg^ swiafar: pgav 
jJi^OT a pg^ pumrart pg: ii c n a iraripat fiaa aaarat i aaar vt- 

pa^ ararapr arRar aaJ|-aar ^aaiari JwaiarfaffeiT: aaiarair aift arffaiti aa 
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Tim H ^^Oir I R«T jf^T 

5ftw5T R7 5rVi»iftqfct'^R ^ JT ^i?JrfeT ft«iT?g R u ^ ii 

11 ? II 


1. Pratardana, forsooth, the son of Divodasa (King of KUsi), came by means of 
fighting and strength to the beloved abode of Indra. India said to him : Tratardaua, 
let me give you a boon to choose/ And Pratardana answered : ‘Do you yourself choose 
that boon for me which you deem most beneficial for a man/ India said to him : ‘No one 
who chooses, chooses for another; choose thyself/ Then Pratardana replied : “That boon 
to choose is no boon for me/ 

Then, however, Indra did not swerve from the truth, for Indra is truth. Indra said to 
him : ‘Know me only ; that is what I deem most beneficial for man, that he should know 
me. I slew the three-headed son of Tvastf ; I delivered the Aruuraukhas. the devotees, to 
the wolves (S^lavrka), breaking many treaties, I kilUd the people of Prahl^da in Heaven, 
the people of PulomA in the sky, the people of Kalakariga on earth. And not one hair of 
me was harmed thereby, and he who know’s me thus, by no deed of his is his life harmed, 
not by the murder of his mother, not by the murder of his father, not by theft, not by 
the killing of a Br^hmaiia. If he is going to commit a sin, the bloom does not depart 
from his face.’ 

2. India said : ‘I am Pr^na, meditate on me as the conscious self (Prajndtncan), 
as life, as imraortalily. Life is Pr^na, Pr^na is life. Immortality is Pr^jia, Prtfpa.is 
immortality. As long as Prdga dwells in this body, so long surely there is life. By 
Prana ho obtains immortality in the other world, by knowledge of true conception. He 
who meditates on me as life and immortality, gains his full life in this world and 
obtains in this world immortality and indestructibility.’ 

Pratardana said : 'Borne maintain here that the Prfinas become one, for (otherwise) 
no one could at the same time make known a name by speech, see a form by the eye, 
hear a sound with the ear, think a thought with the mind. After having become one, the 
Pr^as perceive all these together, one by one. While speech speaks, all Prdpas speak 
after it. While the eye sees, all Pranas see after it. While the ear hears, all Pr^joas 
hear after it. While the mind thinks all Pranas think after it. While the Pr^jaa breathes, 
all Prif^as breathe after it.’ 

Thus it is indeed, said Indra, but nevertheless there is a pre-eminence among the 
Pranas. 

3. Man lives deprived of speech, for we see dumb people. Man lives deprived, pf 
sight, for we see blind people. Man lives deprived of hearing, for we see deaf people. 
Man lives deprived of mind, for we see infants. Man lives deprived of his arms, deprived 
of his legs, for wo see thus. But Pr^pa alone is the conscious self (PrajEatman), and 
having laid hold of this body, it makes it rise up. Therefore it is said, let man worship it 
alone as Uktha. What is Pidpa, that is Prajnd (self-conciousness); what is Prajnfi (sdf- 
concionsness), that is Prdji^a, for together they (Prajnd and Prdna) live in this .body, and 
together they go out of it. Of that, this is evidence, this is the understanding. When 
A man, being thus asleep, sees no dream whatever, he becomes one with that PrdQa alone. 
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Then speech goes to him (when he is absorbed in Prana) with all names, the eye with all 
forms, the ear with all sounds, the mind with all thoughts. And when he awakes, then, 
as from a burning fire, sparks proceed in all directions, thus from that self, the Prtfnas 
(speech, etc.) proceed, each towards its place; from the Prdnas the gods (Agni, etc.) from 
the gods, the world. 

Of this, this is the proof, this is the understanding. When a man is thus sick, going 
to die, falling into weakness and faintness, they say : ‘His thought has departed, he 
hears not, he sees not, he speaks not, he thinks not. Then he becomes with that Prtiiia 
alone. Then speech goes to him (who is absorbed in PrAna) with all names^ the eye with 
all forms, the ear with all sounds, the mind with all thoughts. And when he departs from 
this body, he departs together with all these. 

4. Speech giv^es up to him (who is absorded in Prana) all names, so that by speech hr 
obtains all names. The nose gives to him all odours, so that by scent he obtains all 
odours. The eye gives up to him all forms, so that by the eye he obtains all forms. 
The ear gives to him all sounds, so that by the car he obtains all sounds. The mind 
gives up to him all thoughts, so that by the mind he obtains all thoughts. This is the 
complete absorption in Prdna. And what is Prana is PrajSa (self-consciousness), what 
is Prajn4 (self-cousciousness) is Prdna. For together do these two live in the body, 
and together do they depart. 

Now wc shall explain how all things become one in iliat Prajna (self-consciousness). 

5. Speech is one portion taken out of Prajna (self-consciousness, knowledge), the 
word is its object, placed outside. The nose is one ix)rtion taken out of it, the odour is its 
object, placed outside. The eye is one portion taken out of it, the form is the object, 
placed outside. The ear is one portion taken out of it, the sound is its object, placed 
outside. The tongue is one portion taken out of it, the taste of food is its object, lilacctl 
outside. The two hands are one portion taken out of it, there action is their object, 
placed outside. The body is one portion taken out of it, its pleasure and pain arc its 
object, placed outside. The organ is one portion taken out of it, happiness, joy, and 
o0spring are its object, placed outside. The two feet are one portion taken out of it, 
movements arc their object, placed outside. Mind is one portion taken out of it, thoughts 
and desires are its object, placed outside. 

6. Having by Prajnfi (self-conscious knowledge) taken possession of speech, be 
obtains by speech all words. Having by Prajn4 taken possession of the nose, he oblams 
all odours. Having by Prajnd taken possession of the eye he obtains all forms. Having 
by PrajS^ taken x)ossession of the ear, he obtains all sounds. Having by Prajfiil taken 
possession of the tongue, he obtains all tastes of food. Having by Projiitt taken possession 
of the two hands, he obtains all actions. Having by PrajSS- taken possession of the 
body, he obtains pleasure and pain. Having by Prajn^ taken possession of the organ, 
he obtains happiness, joy, and offspring. Having by Prajn^ taken possession of the 
two feet, he obtains all movements. Having by Prajnfi taken possession of mind, 
he obtains all thoughts. 

7. For without PrajSft (self-consciousness) speech does not make known (to the self) 
any word. My mind was absent, he says, 1 did not perceive that word. Without 
JPrajStf the nose does not make known any odour. My mind was absent, he says, I did 
not perceive that odour. Without Prajnd the eye does not make known any form. My 
mind wm absent, he says, I did not perceive. Without Piajnd the ear does not make 
known any sound. Hy mind was absent, he says, I did not perceive that sound, Without 
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Prajn^ the tongue does not make known any taste. My mind was absent, he says, I did 
not perceive that taste. Without Prajn^ the two hands do not make known any act. Our 
mind was absent, they say, we did not perceive any act. Without Prajn^ the body does 
not make known pleasure or pain. My mind was absent, he says, I did not, perceive that 
pleasure or pain. Without Prajn^ the organ does not make known happiness, Joy, or 
offspring. My mind was absent he says, I did not perceive that happiness, joy or offsprii^. 
Without Prajn^ the two feet do not make known any movement. Our mind was absent, 
they say, we did not perceive that movement. Without Prajn^ no thought succeeds, 
nothing can be known that is to be known. 

8. liet. no .mani try to find out what speech is, let him know tke' speaker. Let 
no man try to find out what odour is, let him know" him who smells. , Let no man ti[y 
to find out what form is, let him know the seer. Let no man try to find out what sound is, 
let him know the hearer. Let no man try to find out the tastes of food, let him know the 
knower of tastes. Let no man try to find out what action is, let him know the 
agent. Let no man try to find out what pleasure and pain are, let him know the knower 
of what pleasure and pain are. Let no man try to find out what happiness, joy, and 
offspiing are, let him know the knower of happiness, joy, and ofispring. Let no man try 
to fiod out what movement is, let him know the mover. Let no man try to find out what 
mind is, let him know the thinker. These ten objects (wbat is spoken, smelled, seen, etc.) 
have reference to PrajnJ^ (self-conciousness), the ten subjects (speech, the senses, mind) have 
reference to objects : if there were no objects there w'ould be no subjects ; if there were 
no subjects, there would bo no objects. For on either side alone nothing : could be 
achieved. But that (the self of Prajuii, consiousness, Prana, life) is not many, . (but one). 
For as in a car, the circumference of a wheel is placed on the spokts, and the spokes on 
the nave, thus are these objects (circumference) placed on the subjects (spokes), and the 
subjects on the Prdija. And that Prdiia indeed is the Self of Prajn4 (the Self-conscious 
Self) blessed, imperishable, immortal. He does not increase by a good action, He dotes not 
decrease by a bad action. For He makes him, whom He wishes to.^ lead up fyom these 
worlds, do a good deed and the same makes him. whom He wishes to lead down from 
these worlds, do a bad deed. And He is the guardian of the world, He is the king of 
the world. He is the lord of the universe,—and He is my (Indra^s) self, thus let it be 
known, yea, thus let it bo known 1 

In ttie above we see that Pratardana, by his great valour in war, 
went to the abode of Indra: and there a boon was granted to hifn. Pra- 
tardana asked the boon by the question, Tell me that which is the best 
and which you deem most beneficial for a man.’ 

To this Indra replies by saying, ‘I am Prfina, the intelligent-self, meditate 
on me as life, immortality.’ 

Doubt: Is this Indra who refers to himself as Prftna, the intelligent-self 
and the object of meditation, the Jiva-Indra, the ruler of heaven ? Or is he 
the Supreme Brahman ? 

Puxvapaksa : The word Indra,, is a well-known designation of a 
Jiva. Therefore the PrS^a, read here as. the synonyiu with India, also 
refers to Jiva. And Indra here teaches worship of himself as b^ing most 
beneficent for man. • . - 

Siddhdnta ; To this the author replies by the foUowiiig Slitra ; i 
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SUTBA I., 1. 38. 

m M I xc: II 

Prftpali, the Breath (as used in the Kau§itaki) is Brahman. WT 
Tath&, appropriate to Him, thus, so. 'iig'Wt*T Anugam&t, because of being un¬ 
derstood. 

Abte.—Pratyud^harapa BaUgati. 

28.—PrB^a is Brahman : that being understood from a connected 
consideration of the passages referring to it.—28. 

COMMENTARY 

When Indra refers to himself by saying 1 am PrSna, meditate on me* 
as conscious-self, as iram<'rtality,’ he refers to Brahman by Pr&na and not to 
any Jiva or his individual self. Why ? 

Because the whole context of the above passage shows that tlie Prfina 
there means Brahman It is said to be ‘PrajuStmfi,’ ‘conscious-self.’ It is 
said to be the bliss, the immortal, the undecaying. All these are attiibutos of 
Brahman: and cannot apply to any Jfva. 

Doubt : But Indra is the speaker here and he refers to himself as 

Prfina. He very positively says ‘know me only, I am PiSna.’ How 
can then Prfina refer to Brahman? He further says, ‘I slew the three- 
headed son of Tva§tr- I delivered the Arupmukbas, the devotees, to the 
wolves (Sfilfivfka) ; breaking many treaties I killed the people of Prahlfida, 
etc.’ All these show the Jiva-hood of Indra, aud that he teaches his 
worship in this passage. Therefore, in the concluding pa'^sago also, 
though bliss, etc., are used there, ‘Prfipa should be so interpreted as to refer 
to the Jiva-Indra, and not to Brahman, for references to Jiva arc many in 
this Upani§ad. In fact, when Indra says, “I am Prfina,” he teaches the 

worship of the Devatfi Indra alone in reality ; just as when the Upani^ad 
says, “Worship the speech as cow” (By, Up., V, 8. 1), which teaches 
actually the meditation on speech. Similarly Indra teaches his own worship, 
as Prfina: for it is the presiding deity of all power. As the Upanigad says, 

“The Prfipa verily is power” (Bf. Up., V, 14. 4). As Indra is very powerful, 

be indentifies himself with Prfipa, the deity of power. Therefore, it teaches 
really the worship of a Jiva. 

This objeetion is raised and answered in the following Sutra: 

SUTRA i, 1. 29 

^ IM H I H II 

Na, not. Yaktub. of the speaker (Indra). ’•nw Atma, of the self. 

Upade4ftt, because of teaching, Id, thus. Chet, if. 



iBhd^aj i PADA, Xl Al>PlI'KARA^A Sit. ^9. 

AdhyStraa, to the loner Self, the Supreme Self and His attributes, asfs'l* 
Sambandlial}, connection, reference. ’Ijn BhdmS, multitude, innumerable, much, 
plenty, ft Hi, because (wo find). Asmin, in this Upani§ad. 

29.—If it be objected that Brahman is not referred to here, 
because the speaker refers to himself : we say, not so. Because 
we see in this passage, multitude of connections with the inner 
self, (which is possible only if the speaker is viewed as 
Brahman.)—29. 


COMMENTARY 

The word ‘Adhy^tma Sambandha’ means having connection with 
the Inner self, that is to say, has reference to the attributes which are 
possessed only by the Supremo Self. The word ‘Bhiima’ of the Siitra means 
‘many’ or ‘multitude.’ In this chapter of KauiSikt Upanii$ad, we find with 
reference to PrSna many attributes which are consistently applicable to the 
Paramfltma alone : and not to any Jiva. 

Firstly : Pratardana asked for the boon which was most beneficial for 
man: that is to say, he asked for the means of attaining ‘Mukti’ 
(Release). The answer to this is, “Worship me as PrfinS,” which can 
only refer to Brahman. For the worship of Brahman alone can give 
Mukti. 

Secondly ; It is said of this PrSna, “For he (Prlna) makes him, 
whom he wishes to lead out from these worlds, do a good deed.” This 
shows that the PrSna is the great cause that makes every activity possible. 
This also is consistent only with Brahman and not with Breath or Indra. 

Thirdly : It is said of this PrSna, “For as in a car the circumfer¬ 
ence of a wheel is placed on the spokes, and the spokes on the nave, thus 
are these obj*'cts (circumference) placed on the subjects (spokes) and 
the subjects on the Prina” This also shows that all objects, sentient or 
non-sentient, are contained in tthe Prftna. This is only possible if Pitna 
meant Brahman. 

Fourthly : It is again said that “Prftpa indeed is the Self of 
Prajiia (the individual Jiva). He is the blessed, imperishable, immortal.” 
“He is the lord of all the worlds. He is the God of all.” These attributes, 
also show that Prftna refers to Brahman. Thus all these multitudes of 
attributes, mentioned in connection with Prftpa, are consistent with the view 
that PrSpa means Brahman, and not any other object 
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But if Indra really meant to teach the worship of Brahman, why does 
he say, '‘Worship me.'' It is really misleading. To this the author replies 
by the following Srvtra : 


SUTBA I. 1. 30.’ 

in n I ^ 

Sristra-(Jv9tya» from the view-point of Scripture : through [insight 
based on scripture : as a technical method of scriptural saying. The scrip¬ 
tures generally speak of the organ as identical with the function, such as the 
eye with the function of seeing. Similarly, the Jiva is spoken of as the Lord: 
though the soul is merely an organ of God. This mode of expression is 
called Sastradrsti. g Tu, but. UpadeSalji, teaching, instruction, 

Vftmadevavat, like that of Vamadeva. 

30. The instruction given by Indra about himself, is to be 
understood as spoken from that point of intuition (or ecstasy) as in 
the case of Vamadeva.—30. 


COMMfiNTAKY 

The word ‘Tu’ of the Si\tra meaning ‘but’ is used to remove the 
doubt. Though Indra describes himself as a Jtva by certain attributes, 
sucii as the killer of Tvastr, etc., yet when he says, ‘Worship me,' he refers 
to the Brahman who is the real Ego of everybody ; and it is from this 
standpoint of Sftstra or scripture that he says so. 

The Sastra or scripture teaches by the method of ‘identitynamely, 
by identifying the function with the agent whose function it is. Thus 
Chhandogya ITpanisad writes that 

And people do not call them, the tongues, the ears, the eyes, the minds, but the 
breaths (Pr^na, the senses). For breath arc all these. 

Thus we see that the Chhandogya ITpanisad identifies the functions of 
seeing, hearing, thinking, etc., with the life whose functions they are ; for 
Prftna (life-breath) is the support of the other functions of the body. 

Similarly, we find in the Pragna ITpanisad: 

II ? II 

Then Pr^pa fbreath, spirit, life), as the best, said to them : Be not deceived, I alone, 
dividing myself fivefold, support this body and keep it. (Br. Up., II, 3 a 

Now Indra had realised that the highest Self was the Controller 
within him. and that his ‘P was only of secondary importance. This idea 
of self-realisation he wanted to impart to Pratardana, who was still in the 
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meshts of his lower 1’; and who thought that there was no higher 
controller within his ‘I.’ Indra says, ‘Worship me as Pr^na’, meaning thereby, 
“I who function merely because of the Will of Brahman, worship Him/’ 
This is the method by which the scriptures constantly teach. Thus Vftniadera 
also spoke of himself as having become everything : 

^ 

^ ^ I 

Verily in the beginning this was Brahman, that Brahman knew its scM only 
saying, ‘I am Brahman.’ From it all this sprang. Thus whatever Deva awakened (so ae 
to know Brahman), he indeed became that Brahman , and the same with Rsis and men. 
The Rsi Vamadeva saw and under-jtood it, singing, T was a Manu (moon), I was the 
sun.’ Therefore, now also he who thus knows that he is Brahman, becomes all this, and 
even the Devas cannot prevent it, he himseli is their self. (Br. Up., I., 54.) 

Here also Vamadeva speaks of himself, ‘Aham’ or ‘I’ as Brahman. 
But by ‘r he really means Brahman who is the impeller of the functions 
of Vamadeva’s “I” as well as ot the “Us” of Manu, etc. It is from this 
point of identification that Vamadeva calls himself Manu, while Indra calls 
himself Prana. 

This identity of the pervader and the thing pervaded, we find stated 
in the Pur^nas also. Thus the Devas addressing Vi§nu say : (Visnu 
Purina, I, 9. 69) : 

R II 

O Lord I This host of Devas that has come in Thy Presence is indeed Thou, because 
Thou, 0 Creator I pervadest all. 

So also in the Gita we read ; 

Thou boldest all, therefore, thou art Thyself all (XL, 40). 

In ordinary language people also say that two things are one, when 
they are both in the same place or when there is an unity of ‘opinieo. 
Thus cows all become one in the evening, i.e., they are all resting ia the 
same cow-pen, while in the day time they are grazing all over the field. 
This shows the unity of place. Similarly, disputing antagonists have 
become one, i.e., they have arrived at a consensus of opinion. Therefore, the 
unity between the Jfva and Brahman, as shown in the speech of Indra, is a 
unity of this nature, and not absolute identity. 

But—an objection is raised here—admitting that there are nndtitudei 
of allusions to the attributes which exclusively belong to BnAnaa in til# 
above Kaufiitakt passage, yet it is not possible to explain the above passage 
9 
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as applying to Brahman; because there are equally multitudes of 
indications to the contrary. Such a.s, “let no man try to find out what 
is speech, let him know the speaker.’’ (Kau^. Up., III. 8 ). ‘T slew the three¬ 
headed son of Tva§tr, etc.' ; these are marks showing that by PrSna is meant 
the life-force of the Jiva. 80 long as this vital force remains in the body 
the man is alive. This life-force or Prana is Self-conscionsnoss. For we 
find it is so stated in the following ; “As long as Prana dwells in this body 
so long surely there is life" (Kain^. Up., IT. 2 ). “But Prana alone is the con¬ 
scious 8 elf, having laid hold of the body makes it rise up" ‘(KauA. Up., II. 3). 
Passages like these show that the Pi ana here refers to the vital force 
in man. Similarl}', “what is PrSna that is Prajha (Self-consciousness). What 
is Prainft that is Prana. For, together they live in the body and together 
they go out of it’* (Und.) This also shows that Pr^na here either means 
the Jtva or the vital force. They are identified here in this passage—both 
are one as active or latent Thus in the above chapter of the Kani^itaki 
Upani§ad we find all the three indications, namely : (*) The Prana refers 
to Brahman, (m) It refers to Jiva also, (m) It refers to vital force as well. 
Therefore, all these three should bo worshipped, /.e., (Jod, Sonl, and Breath. 
To remove this doubt the author says : 

sfritA t. 1. 31. 

m I n 

sfi? Jiva, the human Soul, the individual Self. Mukhya Prfina, 

the chief Breath, the chief vital air. Lingat because of the characteristic 

mark. Na, not. Iti, thus. Chet, if. ^ Na, not. Upfisfi, medi¬ 
tation, worship, Traividhyat, because of the three-foldness. 

ASritatvat, because of being met with (in other places also), because of such 
texts taking shelter with or applying to Brahman in other places also. ^ Iha, 
here, in this Kan^itaki passage. Tad-yogat, because of its appro¬ 

priateness. 

31. If it be said that Brahman alone i.s not meant there, for 
we find there marks of the individual Soul (Jiva) and the chief 
vital air (Mukhya PrS,Da) ; we say, no ; because then the meditation 
taught would become three-fold (which is absurd). Therefore the 
marks of Jtva and Pr^ga should be applied to Brahman, for such 
an; application is met with in the other texts also, and of its 
being ^appropriate here too.—31. 



Bhdsya] 
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COMMENTAKY 

Though there are characteristic marks of Jiva (individual soul) and 

vital air in the above Upanisad, yet these two are not to be worshipped 
or meditat-^d upon. Why? For then there would be three sorts of wor¬ 
ship. When Indra says, ‘Meditate on me as Prana/ he uses only one 
sentence; and one sentence can not be used to moan three different sen¬ 
tences; for this goes against th 3 maxim, “one sentence must be interpret¬ 
ed in one way only.” The sense is this, that because in the above 
passage we find the characteristic marks of the human soul and the 

life breath : are we to interpret the other marks which apply to Brahman 

as applicable to the Jiva and the breath? Or are the three to betaken 

separately and independently? Or are we to apply the marks of Jiva and 
the life breath to Braliman ? 'riuis there are three alternatives, i. e., (i) take 
them all as applicable to Jiva and breath: (ii) take them all separately: 
(iii) take them all as applying to Brahman. The fii'st alternative has already 
been set aside. For tlio nuirks of Brahman cannot be applied to Jiva. 
The second has the fault of ordaining three sorts of meditation, which is 
contrary to the maxim of interpretation. Now remains the third alterna¬ 
tive. That is, are we to take the characteristic marks of Jiva and Prarta as 
applied to Brahman? To this the author says, yes. The marks of Jiva and 
vital air found in the above Upanisad should be applied to Brahman^; 
because the words like Jiva and Pr^na are applied-to-Brahman. - Therefore, 
the author uses in the above Siitra the word ‘Mritatvat^^' meaning --^^uch 
is met with in other texts also.’ ^ : i c.- 

If it be objected that, in otlier . tej^ts, tjie characteristic. .marl^|.pf*Jiva 
and breatli. have been applied to Brahman;. because I:here wera ^contrary 
indications in those texts showing that Brahman alone was meant .tjiore. 
What is the indication in this chapter? 

To this w(' reply. Here also there is such indication ; for Pratardana 
asks, “What is the most beneficial meditation for man ?” The reply to this 
is, “The meditation on Prana.” This is an indication that Brahman is 
meant Therefore, here also there is appropriateness. Therefore the author 
uses in the above Sutra the words Tha tad yogat meaning “here also 
it is appropriate” (to use Prana and Jiva indications as applying to 
Brahman.) 

But—an objection is raised again —how can you reconcile simulta¬ 
neous dwelling of the Prana and Prajha, in Jiva and their going out of 
Jiva, in the case of Brahman ? To this we reply, that the above passage 
means that Brahman and the energy of action (Kriya-6akti) represented by 
the vital Pr&na, and the energy of consciousness (Jh&na-Sakti) represented 
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by the Jiva, all three simultaneously dwell in the body and simultan 30usly 
leave it. 

It is again objected, the words like Prana, etc., denote certain subs¬ 

tances having certain attributes; how could they 'bo taken here to mean 
attributes and not the substances. This is not so: though certain attri¬ 

butes are mentioned here, yet the attributes denote and include the things 
also. For the attribute and the substance in which they inhere are the 
same. Thus when Indra says, T am Prana,’ 1 am conscious-Self (PrajM),’ 
he means that ho (Indra) possesses these two powers or attribute*i: vital 

energy and conscious energy, as also the substance of those energies. 
Therefore he says that “what is Prana that is Prajha: what is Prajh^ that 
is Prana.” The right interpretation is that Brahman alone is to be under¬ 
stood by the words Indra, Prana, PrajiiS, etc, there. 

But another objection is raised. What is the necessity of this 
Adhikarai^a again, “meditation on Prana” and identifying Prana with 

Brahman, when in the preceding Sutra, I., 1. 23, it has been shown that 
Prana means Brahman? 

To this wo answer : this Adhikarana is not a redundancy. In the 
Sutra I., 1 . 23, the doubt was only with regard to the meaning of the 
single word Prina. In this Adhikaraija the doubt was not about the mesn^ 
ipg of the word Prioa, but about the whole passage, in which there are 
words, and marks or indications that would have led a person meditating, 
to think that Jlva and breath were also meant to be mediated upon. 
To remove this doubt, it is declared that Brahman alone is the topic of 
discussion in this Kau6. Up. and not Jtva or vital breath. 

Therefore this Adhikarana has been separately stated by the author. 

Here ends the first Pada of the first Adhygya of the commentary of 
the holy Brahma Sfitras. 



FIRST ADHYAYA 

Second Pada 


Adhikarana I—The Manomaya is Brahman, 

May Srj K^'sna illumine my heart. He whose praises are sung by 
words like Manomaya (intelligent), etc. 

In the First Pada, it has been taught that the Supreme Brahman 
should be enquired into. He is the Cause of the whole world and is 
termed the Highest Person. Further it has been shown therein that certain 
words like Anandamaya, Jyotis, Prana, Akaj^a, etc., which prima facie 
apply to something else, should be construed to mean, and do mean, 
Brahman ; because such is the Samanvaya or logical construction of the 
sentences in which tl\os9 words occur. While now in the second and third 
PMas, will be shown that certain other words and sentences, in which the 
characteristic marks of Brahman are not so apparent, as in those of the 
first pada, apply also to Him. 

Visaya : In the Chhandogya (Jpani^ad in tlio chapter relating to 

the Sftndilya Yidya (HI., 14. 1) we read as follows : 

^T^rer: vrqfir B qg fffer 11 \ 11 

BTOm: B^KB: 11 q 11 qq q 

TOsr H^qrflcr qqiqyqiTOf'Tiw qq u 

^iTRiTftqq> 11 ? 11 eq^6: 

qq B qrTfqF?T|qq bbivs-J b fqf^|qifuTSf?fl% q 

BBiw 11 V 11 

FOURTEENTH KlIANDA. 

1. This Brahman is indeed the Full. Let one meditate with devotion on Him as the 
Mover-on-the-water. (Such meditation leads to faith). Next because a man is a creature 
of faith, as is his faith in this life so will be his condition in the next, after death. So 
let him generate full faith (in the Lord) 

2. (The Lord is) Omniscient, Omnipotent, Glorious, Uesolute, All-wise, the Agent, 
the Ordainer, the Heart’s desire, the most Sweet-scenting, the Supporter of all this, the 
Silent Impartial Witness. 

B. This my Self within the heart is smaller than a corn of rice, smaller than a com 
of barley, smaller than a mustard seed, smaller than a canary seed or the kernel of a canary 
seed. He also is my Self within the heart, greater than the earth, greater than the inter¬ 
mediate region, greater than the Heaven, greater than fill these worlds. 

4. He is the enjoyer of all works, all desires, all sweet odours, and all tastes. He 
embraces all this, and is the silent impartia (witness). This my Self within the heart, is 
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that Brahmaa. (Let one meditate on Him, with this idea) “when departing from this 
body I shall reach Him/’ He who has this faith (verily obtains Him), there is no 
doubt in it. Thus said S^ndilya, thus said S^ndilya 

Do7j,bt : Now arises this doubt : Is this Manoinaya iiieutioned 
above, as the object of worship and meditation, the Jiva or the Param- 
fitman ? 

Purvajjaksa : The words Manas and l^rana are used in the above 
passage, and we are all aware that these are tlie organs of the Jiva, and 
therefore tliey apply to the Jiva and not to Brahman, for He has no organs 
like Manas or Prana. For says the Sruti : “Aprana hi amanalji i^ubhrali” 
(Mundaka, 11, 1. 2.) ‘‘He is without Manas and Prana, Ho is pure.” 

Thus Praiia and Manas have been excluded regarding Brahman. 
Therefore the being referred to in the above passage is a Jiva, and not 
Brahman. ’ 

Thougli the word Brahman occurs in the opening sentence of the 
above passage, yet that Braliman is not to be taken as the object of medi¬ 
tation described as Manomaya, because the sentence “Sarvam khalvidam 
Brahma” is really an injunction teaching the pei’son meditating 

must first quieten all his faculties, and in order to get this peace, he is 
taught to imagine every thing as Brahm n. Thus it being ascertained 
that Manomaya, etc., refers to Jiva, the word Brahman occurring at the end, 
in the phrase “he my Self within the lieart is that Brahman," also refers to 
the Jiva. 

Siddhdnta : To this the author answers : 

sCtra L, 2. 1* 

m I ^ I m 

hMi Sarvatra, everywhere, ia every Vedanta passage. Prasiddha, 

(of) the well-known (Brahman possessing the attributes of creation, etc.,) 
Upade^at, because of the teaching. 

1. The Being referred to iu the above is the Param- 
Brahman, because here also is taught the well-known attributes 
or definition of Brahman, m., Creator, etc., in the phrase 
Tajjalan.--32. 

COMMENTAKY. 

The Being referred to is verily Brahman and not Jiva. Why ? Because 
the attribute, which exclusively belongs to Brahman, which is taught in 
all the Ved^ntas, namely the Cause of the creation, etc., of the universe, is 
taught here also, in the formula Tajjalftn. Though in tho Upakrama (or 
commencement, i.e., in tlie passage “Sarvam khalvidam Brahma.”) the 
Brahman is taught not- primarily for its own sake, but as a means of 
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acquiring Sftnti or mental quiescence, yet in the subsequent passage, 
“Manomaya, etc.,” Brahman is referred to and not Jiva. The word “Kratu” 
in the above passage means Upasan^ or meditation. The word “ilanomaya” 
there means “he who is to be grasped by pure Manas or higlior intuition,’’ 
as we find in the following : Manasaivanudra^tavyam (Br. Up, IV, 4. 19.) 
“He is to be seen by mind alone.” As regards the passages which declare 
that Brahman is not to be apprehended by the mind, such as “Vato vacho 
nivartante aprapyamanasa saha.” etc., they really mean that Brahman is not 
apprehended nt all by the mind of the scotfer, and not totally comprehended 
even by the mind of the knowei’s of wisdom also. 

He is called Prana-^arira, or Prana-bodied because he is the controller 
of Prana ; just as tlie Jiva is tlie controller of the physical body, so the 
Brahman is the controller of Pranic body of the universe. Others say 
that the word Prana-saiira means ‘He whose body is as dear to His 
devotees as the life is dear to all mankind. His divine form is the most 
dear object to his worshippers.’ He is said.to be without Prana, in the 
sense that His existence does not depend on Prana as those of ordinary 
creatures. Ho is said to bo without Manas, because His knowledge does 
not depend upon mind. Or the prohibition Aprana and Amanas may 
apply to the non-possession of the Prakrtic Prana and Manas by Brahman ; 
and not that Ho has no life or mind of His own. In other Srutis He is 
called “possessed of mind,” He is also said to breathe without air 

in some Srutis, Anidav8.tam, etc. 

Others say that Manomaya refers to Brahman, because this appel¬ 
lation has been frequently applied to Him in the IJpanisads. Thus 
‘Manomaya prana-j5arira-neta’ (Muyd., H, 2.7.) “He assumes the nature of 
the mind, and becomes the guide of the body of senses." Similarly in the 
(Taitt. Up., I. 6. 1) we find the word Manomaya applied to him. “There 
is the ether within the heart, and in it there is the Person consisting of 
mind, immortal, golden." 

So also in tlie (Kath. Up., VII. 9) “He is conceived by the heart, by 
wisdom, by the mind. Those who know this, become immortal.” He is 
also “Pianasya pranab,” of life. (Br. Up., IV. 4. 18), Thus the well- 
known Manomaya applied in all the above passages to Brahman is referred 
to here in the Chhandogya also. Therefore it refers to the Supreme Self. 

srTKA I. 2. 2. 

II VI ^ I ^ II 

Vivafesita, desired, to be stated, subsequently to be mentioned. 
SPH Guija, qualities. Upapatteh, because K®. reasonableness. ^ Cha, and. 
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2. Moreover the qualities subsequently described are possible in 
Brahman only,—33. 


COMMENTARY. 

The attributes like ‘Prana-4artra’ whose body is Prftna, »n^«T: whose 
form is liglit, etc., are possible iu Brahman only and no t in a JIva, where 
they are out of place. 


sl’tha 1. 2. 3. 

m I I ^ II 

Anupapakteb, because of the impossibility, because of the unreaso¬ 
nableness. 3 'I'm, but. Na, not. Hartrab, the embodied, the Jtva. 

3. The embodied one is not the Manoniaya (Chhandogya Upa- 
nisad, III., 14. 2.) because those qualities are not possible in a Jtva—34. 

COMMENTARY. 

The Jtva is like a glowworm before the luminosity of the Brahman, 
who is like a sun when compared with it. The high attributes described 
in that passage are not possible in a Jtva 

SI TRA r. 2. 4. 

II n I » II 

'TM Karma, object, Karty, agent, Vyapadeiiat, because of the 

declaration. Cha, and. 

4. And because there is a distinction drawn therein between the 
agent (Jtva) and the object Brahman.—35. 


COMMENTARY. 

The text says : When I shall have .departed from hence, I shall ob¬ 
tain him. Here the Avord Him” refers to the above-mentioned Mano- 
maya, in the objective case, while the agent is the Jiva who says “I shall 
obtain.” Therefore the olyect Manomaya is, and must be, different from the 
agent (Jtva) who obtains it. Therefore the Manomaya is "^the Supreme Lord. 
The obtaining hero is like that of a river falling into a sea. 

SUTRA I. 2. 5. 

m I ^ I x II 

Sabda, word. Vi6e§at, because of difference. 

5. Because of the diflerence of declensions of the two wordi^ ttje 
Mjuiomaya is Brahman.—36. 
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COMMENTARY. 

“He is my Self within the heart” Here by using the word "my' 
in the genitive case is denoted the embodied self, the worshipper, while 
Manonia 5 '^a is the worshipped, and is employed there in the nominative 
case. When in the same sentence, t^d words are used in two different 
cases, these words always denote two different objects. Therefore, the 
Manoraaya is different from the Jiva, the embodied self, the former is 
worshipped, the latter is the worshipper. 

SUTRA I., 2. b. 

m I ^ u II 

Smyteh, because of a Sra^ti text. Oha, and. 

6. So also the Smrti—37. 

COMMENTARY. 

So also we find in the Gita, (xviii, 61) : 

The Lord dwelleth in the hearts of all beings, 0 Arjuna, by His 
illusive power, causing all beings to revolve, as though mounted on a 
potter’s wheel. 

Now an objection is raised, that the Manomaya of the Chhftndogya 
cannot be fevara, but is Jiva, because the description there is more appli¬ 
cable to an individual soul than to God. The text says ! *‘He is my Self 
within the heart, smaller than a corn of rice, smaller than a corn of barley, 
smaller than a mustard seed, smaller than a canary seed or the kernel of 
a canary seed.’* This shows that the Manomaya occupies very little space, 
in fact it is atomic and so cannot be God. 

To remove this doubt the author says : 

SUTRA I. 2. 7. 

Arbhaka, small. OkastvSt, because of dwelling place or 

abode. Tad, that, of that. VyapadeSat, because of the description 

or denotation. ^ Cha, and. «T Na Iti, not so. Chet, if. Na, not. 

Nichayyatvat, because of meditation (in the heart). W Eva, 
thus. Vyomavat, like space. ^ Cha, and. 

7. Should it be said that the Manomaya cannot refer to Brahman 

on account of the smallness of the abode, and on account of the 
denotation of that ; we say, no, because Brahman has thus to be 
meditated upon, and because in the same passage it is said to be 
infinite like space.-—38. ' 

10 
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C'OMMKNTART. 

It is not proper to say, on the strength of the above two reasons, tliat 
the Manomaya is not fSvara, becanse in this very passage, it is declared 
to be infinite like space, and all-pervading like ether, “Greater than the 
earth, greater than the sky, greater than heaven, greater than all these 
worlds.” How then do you reconcile these two conflicting statements 
about ’ Manomaya ? To tins tlie author replies by saying that, “It is des¬ 
cribed as minute for the sake of meditation only.” Tliis limitation or 
measuring the infinite Brahman is for the sake of meditation, so that one 
may conceive the Lord in his lieart. (The highest Person, for tlie purposes 
of meditation, abides in the hearts of the meditating devotee ; tliough he is 
really not so small). The sense is that the all-pervading supreme' Brahman, 
when described as atomic, or of the size of a span, is so described some¬ 
times, merely figuratively, and sometimes directly and truly so. AVhere 
it is figuratively so described, it means that when the devotee thinks of his 
heart, and of the God residing in that heart, lie naturally ascribes to God, 
the limitations of the place where God is imagined to bo. This is purely 
figurative. But there is another aspect, in whicli minuteness ascribed to 
Brahman is not figurative, but actually true, for though God is infinite and 
all-pervading, yet owing to His supreme kindness on his devotees, he 
through His inconceiveable power, presents Himself in their hearts actually 
and directly. Though He is essentially one and has one essential form, 
yet in the hearts of His devotees. He appears in many forms. As says the 
Sruti : ‘Though one He manifests Himself as many.’ Though lie is 
all-pervading, yet Ho becomes atomic, etc., through His mysterious incon¬ 
ceiveable power. This will bo further e.xplained in Sdtra 25, in the 
section treating on VaWv^nara. The all-porvadingness of the atomic and 
the span-sized Brahman consists in this, that in this very form He appears 
simultaneously everywhere, wherever His devotees are. This simultaneous 
appearance of the atomic or the span-sized Brahman everywhere, thus 
establishes His all-pervadingness even in His manifested form. 

If it be objected that if the Supreme Lord is inside the body of a 
Jiva, then like the Jiva, He would bo subject to experience of pleasure and 
pain, sueh experiences springing from connection with bodies ; to this the 
author replies by the following Sdtra: 

SUTRA r., 2. 8. 

II n ^ I c II 

.WiUiSamhhoga, co nu B oa saiity of enjoymoab Samwcommom and Bhoga 
s^enjoyment: jointness of enjoyment. Jtrft; Prftptib, attulnmeiit, resoitliBh 
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Iti, thus. Ch'<6t, if. *l Na, not. Vai6e$yflt, bhodtise df the difibrdiloe : 

or specific cause. The specific cause on account of which one suffers {>laast0e 
or pain is not mere connection with body, but his Karmas done in the past. 

8. If it <be objected, that there wU be the connection with 
experience of pleasure and pain, were Brahman to abide 'in the%lhhc 
body as the Jiva, we reply, not so, because there is a difference peculiar 
with regard to this connection.—39. 

COMMENTABY. 

Ihe word Sambhoga in the Sutra denotes mutual experience or common 
experience. The force of Sam, SU; in Sambhoga, is that of Saha; just 
as we find in the word SamvSda. fevara is not affected by the suffering 
or enjoyment of the JlYa. Why? Because there is a differeuCe. The 

sense is this. The mere dwelling within a body is ndt the 'Cattt'e tfttYays 
of experiencing the pleasures or pains connected with that body. The 
experience is subject to the influence of the good and evil deeds. And 
fSvara has no such Karma ; for we road: ‘dhfe of 

the two eats tlie sweet fruit, the other one lodks on without 'etftinjg.’ 

(Maud. Up., m., 1. 1.) Similarly in the Gitfi the Lotd says: ‘The fthtfnds 

do not touch Me and I have no 'attachment to the frUit of Kaiinils.’ 

5T UT ST if ifjfr 11 


Adhikarana II. The Eater is Brahman. 

Visaya—ln the Katha Upanisad we find the foUowing verse: 

^ a* w tit wan; \ a: ^ ^ u: ii 

“He for whom the BrilhiAaijas and the Kfatriyas have both become the food, and 
Beath is whose sauce. Who then knows where He is.” '(tCath. Up., I,, 2. 25.) 

Doubt ; Hero the words “Food” and “Sauce” indicate that there is an 
eater. The doubt arises who is this Eater ? Is it Fire or is it the diva, 
or is it the Supreme Self ? 

PUrvapdksa : The Fire is the Eater meant here, because there is 
nothing specific in that Verse which would show that it is not the IJire 
referred to there, and the question and answer also would indicate the 
same thing. There is a well-knoWn Srntt that Fire is the Eater, (By. Up., 
I, 4. 6.) II 

Or the Eater may be the Jlva, because eaWng is an action, and action 
is appropriate to the individual soul, and not to the Supreme Self, who is 
free from all actions. Moreover, the Sruti itself in another passage declares 
that the Jiva eats the sweet ITnit, while the Suiireme ^If lobVs on yvithout 
eating. (Mupd- Up., HI., 1. 1 ; Kath. Up., III., 1.) 
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w g<nif i ftw^f 

<rf5)rai»?IH?r I 

Therefore the Eater is the Jiva. 

Siddhdnta : To this objection the author answere by the following 
iSiddbftnta Sdtra ; 

si'tha I. 2. 9. 

in n I i II 

*t'JI Attfi, the Eater is the Supreme. Ghar&chara, the moveable and 

immoveable. VJ’inn GrahanSt, because of Hi.s seissing or containing, or taking 
up as food, 

9. The Eater is the Highest Self, because the moveable and the 
immoveable are taken as food.—40. 

eOMMENTAHV. 

The Eater can be the Highest Self only, because the eating of the 
whole universe of moveables and immoveables is possible only in the case 
of Brahman. The words Br^hmana and the K§atriya are merely illustrative, 
and the whole universe sprinkled over by Death is referred to here as 
the Food. Such food cun have no otlier Eater than the Supreme Self, 
for no Jiva can eat the whole universe. The word “sauce or condiment” 
is a thing which, while itself being eaten, causes other things to be eaten. 

Therefore, while the Death itself is consumed, being a condiment as it 
were, it makes other things palatable. Therefore the Eater of the whole 
universe made palatable by Death, can mean only the Lord in His aspect 
of Destroyer; when at the time of Pralaya He withdraws all things within 
Himself. Therefore, the Supreme Self must bo taken here to be the Eater. 
Nor is there any validity in [the objection based on the text of tthe Mundaka 
Upani^ad which says that the Lord does not eat and the Jiva alone eats, for 
the prohibition of eating there refers to the eating of the fruit of actions. The 
Lord does not eat the fruit of actions of the Jiva. The Jiva alone oats 
such fruit That text does not mean that tlie fjord has no specific eating 
of His own, for the Lord has His own particular objects of enjoyment; as has 
been explained in the commentary on that verse of the Mnndakya Upani^ad. 

sOtra I., 2. 10. 


^ m I ^ M ® II 

W?!n5. Prakaran&t, because of the context ^ Cha, and. 

10. And on account of the context also the Eater is, 

Brahman.—41. 
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COMMENTAl^y 

In the Katha Upani§ad we read : 

“More subtle than the subtle, greater than the great, the Atm^ is hidden in the 
heart of that creature. A man who is free from desires and free from grief, sees the 
majesty of the Self through the grace of the Creator.’^ 

This shows that the topic is that of the Supreme Self. The force 
of the word ‘"And” in the Sutra is to indicate that the Smyti is also to 
the same effect, as says tlie Gita : 

Thou art the Eater of worlds, of all that moves and stands ; worthier of reverence 
than the Guru’s Self, there is none like to Thee. 

Adhikarana Til ,— 2Vic associate in the cave is Brahmav. 

Visaya: In the same Upani^ad, Valli .*>, verse 1, we read: 

^ II 

There are the two, drinking their reward in tlie world of their own works, entered 
into the cave (of the heart), dwelling on the highest summit (the ether in the heart). 
ITiose who know Brahman call them shade and light ; likewise, those householders who 
l)erform the Trin^chiketa sacrifice. 

Donbt : Now this text clearly refers to the Jiva who enjoys rewards 
of his Avorks together with an associate coupled with it. And is this 
associate either Buddhi or the Prana or the Supremo Self ? 

Purrapaksa : The associate must be either the Buddhi or the Prana; 
for they being the organs of the Jiva and the instruments of the enjoying, it 
is possible for eitlier of them to drink the “Rta” and thus share in the enjoy¬ 
ment of the fruit of works of the Jiva, while such enjoyment does not suit 
the Highest Self and in fact such enjoyment is prohibited with regard to 
the Highest Self. Therefore this associate of the Jiva must be either the 
Buddhi or the Prana, wliich somehow have been brought into connection 
with the enjoyment of the fruits of works. 

Siddhdnta : To this prima fade view, the author of the Siitra answers 
by the next aphorism, stating that the associate of tbe Jiva is the 
Supreme Solf- 

sCtra I., 2. 11. 

in u I n II 

gfl’St (Juh&m, in the cavity, in the heart, Pravigtau, the two who 

entered. AtraSnau, the two seifs, Hi, because. Tat, that 

Daii^oftt, because of being seen (in the other texts also). 
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11. The two who have entered the heart, are the Jtva-Atman 
and the Pararaatinan, :because such is seen in other texts 
also.—42. 


COMMENT A]{Y. 

The two found in the cavity of the heart are the Jiva and the Lord, 
and not the Buddhi and the Jiva or the Prana and the Jiva. "Why do you 
say so ? For this is seen. Namely, it is seen, that in that section, the 
Individual Self and the Highest Self are spoken of as having entered into 
the heart. Thus Katha Upanisad, L, 4. 7, shows that the Jiva is in the heart : 

She who is co-born with the spirit, She the Infinity full of Divinity, concealed in the 
cavity of the heart and abiding therein, manifests herself also in the elements. This is 
that. (Aditi or Jiva is the spirit side or pole of creation—manifestation is from matter). 

While Kafha Upanisad, L, 2. 2, shows that the Supreme Self is also in 
the heart: 

aiflfir II 

The wise leaves behind joy and sorrow, having known the (lod by the Yoga of 
concentration of Self,—-Him who is difficult to be seen, who pervades the universe, who is 
in the heart of all, who dwells in the Muktas, the Ancient of Days, 

The word “Hi” or “because” in the Siitra indicates that it is a 

well-known tradition of the ancients that the Jiva and the Supreme Self 
are in the lieart. The word “Pibantau” is in the dual number meaning 
“the two drink while as a matter of fact, the Jiva only drinks the 
fruit of its works and not the Supreme Self. The dual case is, thereiore, 
to be undei’sfood in the same way as the phrase “There go the umbrella- 
bearers,” one of whom only can’ies the umbrella. Or else this may bo 
explained that both are agents with regard to the drinking, one is the 

direct agent; the other is the causal agent, i,e., to say the Individual Self 

directly drinks, while the Supreme Self causes the individual self to drink, 
Ihe phrase “shade” and “light” indicate the difference between the 

infinite knowledge ef the Lord and the finite knowledge of the Jiva, or 
that the Jiva is bound down to the chain of Samsftra, while the Lord is 
above Sarhsara* 


SCTRA L, 2. 12. 

1XI mi 

YiSe^angt, on account of distinotire qualities. Cha» and. 
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12. Moreover on account of distinctive qualities, the associate of the 
Jiva in the heart is the Supreme Self.—4.3. 


(’.om:mentary 

Ill this section of the Katha Upaiiisad wo find distinctive attributes 
of the Jiva and the Lord alone, such as the Jiva is ’ represented as the 
one who meditates, and the Lord as the object meditated upon, Jiva as 
the person attaining and the Lord as the object attained. Thus from verse 
T., 2. 12, quoted above it is clear that the Jiva is the subject meditating 
and the Lord is the object of meditation. Kven in the present text 
also, the words “light” and “shade” distinctly point to the fact that 
the Jiva is possessed of small knowledge and tlio Lord as having all 
knowledge. Moreover the text L, 3. 3, declares in the passage “know 
the self to be sitting in the chariot” and the body to bo the charioteer 
and the passage, “But he who ha.s understanding for his charioteer and 
holds the reins of the mind, he reaches the end of his journey and that is 
the highest place of Visnu.” This refers to Jiva as that which attains, and 
the Pararaatman as that which is to be attained. These distinctive attributes 
show that the associate of the Jiva is neither Priina nor Buddhi but tlie 
Supreme Self. 

Note: We give the whole of the first nine verses of the third Valli here : 

II ^ 11 31 

^ II ^ II I 11 V II 

I lU II ^ 

m \ fq ii i ii 

I B ii vs n fqqrrsrqrg, wfir 

mr I B g b ii c n bb: 

I h>s«3r: qr*Tr:^>fu qw=q^ ii ^ ii 

1. There are the two (aspects of the Lord) the drinkers of truth, existing in the body 
obtidned by good works, both dwelling in the cavity of the heart, in the most highly splen¬ 
did Param (u c., Vdyu). The fcnowers of Brahman and those who perform the five great 
sacirifieeB and- observe the triple Ndchiketa Fire, describe these as shade and the sun. 

2. I know the Lord Visnu both as the Spirit in the Nilchiketa Fire, and as the refuge 
of aft His worshippers, the imperishable Supreme Brahman, the Giver of security, to the 
frightened voyagers on the ocean of Sdiiisdra,—the Lord dwelling in the shore opposite to 
Saihsdra (as the World-Spirit directing the Muktas). 

3. Know thou the Jiva Atmd as seated in the Chariot, the body :even as the car; the 
Buddhi, as the driver and Manas as the reins* 
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4. The wise say that the senses are the horses and the objects their roads ; they also 
say that the S.tm£, joined with the senses and the mind (only, but devoid of Buddhi) is 
the sufferer (enjoyer). 

5. But he who is without discrimination, and with Manas out of harmony, his senses 
are always uncontrolled like the unbroken horses of a driver. 

6. But he who discriminates, and has Manas always harmonised, his senses are con¬ 
trolled, like the f?ood horses of the driver. 

7. He who is without discrimination, with the Manas uncontrolled, being always 
impure, never reaches the place, but returns again to the world. 

S, But he who discriminates, with the Manas always harmonised and (senses) pure, 
verily he (reaches) that place from which he is not born again. 

9. But the man who has reason for his charioteer, and holds the reins of Manas, he 
reaches the end of the road, that highest place of Visnu. 

Adhilcarana IV. — The Person in the eye is Brahman. 

Visaya : Tq tlie Ohhandogya Upani^ad (IV, 15, 1-4) wc read : 

ii ? ii ft 6^?f5!r 

II ^ II 3 8^ ft 

JTWtft jpjft ^ '4 Vac II ^11 3 gsf »Tr»Rf^ ft dkg 5rVVrg »irft eftVs ^ 

H4 II V II ?15 V^t ft »tg= g pf fVfts ?ift ^ 

qg3ri[JrjmirreFnsj; qpVft iTrBi'^=n?3TVvfl; ga(rBTiaaftfqwiftfaii^5=s[»>H 

ftwei ?If3^S3R3: ll V II B '^3T=r Jist nqqcV'r VP«Tt SIW 5lftq«I3r3T W 
II f. II 

fft ^3: n li 

I'lFl'KENTH KII.ASDA. 

1. He said : This person who is seen in the eye is the Self, (called Vamana). This 
is the Immortal, the Fearless. This is Brahman. Nothing clings to this. Because (such a 
person resides in the eye), therefore,* if any one drops melted butter or water on it, it runs 
away on both sides (and does not cling to the eye). 

2. The wise call Him the Saiiiyadv^ma (the most beautiful), because all objects of 
beauty enter into Him. All beautiful objects enter into him who knows Him thus. 

3. He verily is called VAmani (the Giver of beauty), because He alone gives buauty to 
all. He w^ho knows Him thus gives beauty to all (beings inferior to Jhimself). 

4. He is also Bh^mani (Resplendent), for He shines in all worlds. He who knows 
this thus, shines in all worlds. 

5. Now when such persons die, whether (theii relations) perform their death cere¬ 
monies or not, they go to the plane of the Ray, from the Ray-plane to the Day-plane, from 
the Day-piano to the Bright-fortnightly plane, from the Bright-fortnightly plane to the 
Northern six-monthly plane, from the six-monthly plane to the Solar plane, from the 
Solar plane to the Lunar plane, from the Lunar plane to the plane of Sarasvatt, (from 
that they reach to the plane of the chief VAyii) who is her Lord and the beloved 
of God. 

6. He leads them to Brahman. This is the path guarded by the Devas, the path that 
leads to Brahman. Those who proceed on that path, do not return to this round of 
hum anity, yea, they do not return. 
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Doubt : The doubt hero arises, whether tlie person abiding within the 
eye is the reflection of the Self or some Divine Being presiding over the 
organ of sight or the Jiva or the Supreme Self. 

Purvapdksa : The Piirvapaksa maintains that it may be the reflection 
of the Self, for the te:it refers to the person seen as supported by the 
eye, and as directly perceived by a person in the retina of another, therefore, 
it must bo the reflection of that person as seen in the mirror of the eye. 
Or it may be the presiding Deity of tlie organ of the eye, for wo find 
in Brhadaranyaka Upauisad V., 5. 2, such a being described. 

II ^ II 

Now what is true, that is the Aditya (the sun), the person that dwells in yonder orb, 
and the person in the right eye. These two rest on each other, the former resting with 
his rays in the latter, the latter with his Pranas (senses) in the former. When the latter 
is on the point of departing this life, he sees that orb as white only and those rays (of 
the sun) do not return to him. 

Or it may be the individual soul or Jiva, for when the soul perceives 
an external object through the eye, it for the time being comes in contact 
with the organ of tlio eye, and so tlie person in the eye spoken of in this 
Chluindogya text cannot be the Supreme Self, but may be any one of these 
three. 

Siddhdnta : To this the author replies by the following Siddhanta 
Sutra, demonstrating that the person within the eye referred to in this 
text is the Lord. 

SDTRA I., 2. 13. 

IM I ^ I U II 

Autaralj, tlio being within. Upapattolj, because of the 

reasonableness. 

13. The being witliiu the eye is the Lord, because it is more 
reasonable to construe the passage as applying to the Supreme Self 
than to anything else,—44. 


COMMENTARY 

The person within the eye can be nothing else than the Supreme 
Self. "Why? Because the description is more suitable to the Supreme 
Self than to anything else. Because the attributes like “being the Self of 
all,” “being Immortal,” “being supremely great” (Brahmatra), “beinrf 
11 
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untouched by sin,” “being Saiiiyadvama,” etc., ard applicable only to the 
Supreme Self. 

Note : The attributes of being Viiraaui or the leader of all and Bh^mani, the All- 
Rcfulgent, applied to the person in the eye arc appropriate in the ease of the Lord alone. 

StJTRA I., 2. 14. 

^ in I ^ n»II 

WJnft StliSnadi, the place and the rest, Vyapade^at, on account 

of the statement. Cha, and. 

14. And because there is statement in another Upanisad, 
mentioning that the Supreme Self has His abode in places like 
the eye, etc.—45. 

COUMENTAUV 

In the BrhadSranyaka Upani.sad (III., 7. 18) we read that tl’.e Supremo 
Self has liis abode in places like eye, ear, etc. 

4 er 

II II 

He who dwells in the eye, and within the eye, M'honi the eye docs not know, whose 
))ody the eye is* and who pulls (rules) the eye within, he is thy Self, the puller (ruler) 
within, the Immortal. 

Now tho puller within the eye, car, etc., by talvin.c: Ilis abode in those 
or^jans, cannot be any one else, but tho Supreme Lord. 

SUTRA I., 2. 15. 

^ II n XI r< II 

5^ Sukha, happiness. Vi^ista, qualified by or possessing. 

Abhidlutndt, becanso of tlie description, Eva, alone. Cha, and. 

15. And because the text refers only to that person who 
possesses joy, therefore, it must refer to the Supreme Self, and not 
tho .liva, who has not joy but misery.—40. 

eO.MMEST.\Ry 

In a previous passage of .the Ghhandogya Upanisad (IV., 10. 5) it has 
been said that joy is Brahman and space € is Bralmian. The Brahman 
who is described in that passage as possessing unlimited joy or bliss, is again 
referred to in this passage, as the person dwelling within tho eye. There¬ 
fore, the context refers to Brahman, and it would be doing violence to the 
context, if the person within the eye is interpreted to mean a being other 
than the Supremo Self. No doubt, that between the passage stating that 
Brahman is Infinite Joy, and the present passage, tliere intervenes the 
subsidiary Vidyfi called tho Agni Vidyft or the science of fire, but as this 
Agni VidyH is subsidiary to Brahma Vidyfi, it cannot be said to break the 
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context Therefore, tlie text Brahman is joy (IV, 10. 5.) is connected with 
the present te.xt under discussion (IV, 15. I.\ inspite of the intervening text 
of Agni Vidya. 

By using the word Vi^ista in the Siitra, it is indicated that attributes 
like Intelligence, Infinity, etc., refer to Brahman, 

SLTRA I., 2. 10, 

^ in IX I u II 

Sriita. iieard. llpanisatka, Upanisad. Oati, way, course. 

Abhidhanat, because of the statement. ^ Cha, and. 

IG. And because there is description given in this passage, 
of the same sort of salvation, obtained by the person who 
worships the person in the eyc^ as is obtained by persons 
who have heard the Upanisad and worship the Supreme 
Brahman.—47. 

C03r.MENTAl{Y 

In other texts of the Upanisad wo hear of the path called the 

Dovayana, on which go the souls of the liberated, who have heard the 
Upanisad and liave understood the mystery of Brahman. This path by 
which the knowers of Brahman go to salvation, is the way by which the 

knower of the person in the eye also goes, for the Teacher Upako^ala 

describes that the knower of the person in the eye goes by Dovayana. For 
ho says : “Tliey go to light, from light to day, etc.’’ Since the result as 
regards JIukti is the same, both of tlie person who kno\vs Brahman and of 
him who knows the person in the eye ; therefore, the person in the eye and 
Braliman are one and the same. 

The next Sutra shows that it is not impossible for the above text to mean 
either the reflected Self or the presiding deity of the eye or the »Jiva. 

vSUTRX L, 2. 17. 

II ? I X I \'^\\ 

Anavasthiteli, on account of non-permaneucy of abode. 
IRFW5L Asambhavat, on account of impossibility. ^ Cha, and. «l Na, not 
RIT: Itaralj, the other. 

17. No other being like the reflected Self, etc., is meant by 
the person in the eye for two reasons : first, because they 
do not have their permanent abode in the eye, and secondly, it is 
impossible for tliem to possess the attributes described in that 
sassage.—48. 
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COMMENTARY 

The reflected Self, etc., do not always abide within the eye, as a rule, nor 
the attribute like “conditionless Immortality” is applicable to them. 

Note: The reflected Self is seen in the ey<^ only when another person is near the 
eye, so this has not permanent abode in the eye. Similarly the Sun, the diety of the eye, 
does not dwell in the eye, but his rays only dwell therein. So he also has not his perma¬ 
nent abode in the eye. While the Jiva has his permanent abode in the heart, and not in 
the eye. Thus none of these three can be the person in the eye, for none of them has 
his permanent residence there. Similarly the attributes like Immortality, etc., do not 
apply to these. Therefore, it must mean the Supreme Self. 


Adhikarana V .— The Internal Ruler is Brahman. 

Visaya: In the Bfhadfiranyaka Upanisad, wo read (III., 7. 18).: “IIo 
who dwells in the eye, whom the eye does not know, who rules the eye from 
within is the Self, the Internal ruler, the Immortal.” In that chapter, 
this Internal ruler is mentioned as dwelling in the earth, the water, etc., 
and ruling them all from within. 

a n ? ii alscg jwrfr a 

a ii v ii anfHR 

a BnfaifeiafRfB: ii 

He who dwells in the earth, and within the earth, whom the earth does not know, 
whoso body the earth is and who pulls (rules) the earth within, he is thy self, the puller 
(ruler) within, the Immortal. 

He who dwells in the water, and within the water, whom the water does not know, 
whose body the water is, and who pulls (rules) the water within, he is thy self, the puller 
(ruler) within, the Immortal. 

He who dwells in fire, and within the fire, whom the fire does not know, whose body 
the fire is, and who pulls (rules) the fire within, ho is thy Self, the puller (ruler) within, 
the Immortal. 

Doubt: Now arises the following doubt: 

Is the ruler within, mentioned in the above and similar verses in the 
Byhadfiranyaka Upani§ad the Pradbana or the Jiva or the Supreme Self. 

PhrvapaJisa : Tlie Purvapaksin says : “The ruler within is Nature, 
for she controls the whole universe* within, and because the cause is always 
found in the effect as interwoven with it. Therefore, the cause is the 
controller of the effect and as the universe has for its cause the PradhSna 
or matter, therefore Pradlifina is meant in this passage. Moreover, this 
Pradhana, though non-intelligent, is said to be the Self or Atman, because 
it is the giver of all happiness, and so figuratively is called Atman, or 
because it is all-pervading; therefore, it is called Atman; and as it is Eternal, 
it is very appropriately called the Immortal. Or this ruler within may be 
a Jiva. Some highly evolved Yogi, who enters easily into the hearts 
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of others, and with equal case vanishes therefrom, through his 
occult powers, may very well be called the Invisible Inner 
Euler, and the words “Atman” and “Immortal” may also bo veiy appro¬ 
priately applied to such a Jiva, without recourse to figure of speech. 
Theiefore, the Ruler within is cither Pradhana or a highly evolved 
Yogin. 

Siddhdnia : This objection the autliof answers by the following 
Siddhfuita Siitra, declaring therein, that the ruler within is the Supreme 
Self and not Prakrti or Jiva : 


SLTRA I., 2. 18. 

in I ^ n II 

Antaryami, the ruler within, Adhidaivadisu, in the 

Devas, etc, Tat, Ilis. W Dharma, attributes. Vyapadej5at, 

because of the statement. 

18. The ruler within referred to, in the Upanisad, in respect 
to the Nature Forces like earth, etc., is the Supreme Self, 
because His attributes are distinctly pointed out in that chapter of 
the Upanisad,—49* 

COM3IENTARY 

The ruler within spoken of in the Brhadaranyaka Upanisad verses as 
ruling from within, the Nature forces, like the earth, air, water, etc., and the 
psychic forces like mind, senses, etc., can bo none else than the Supreme 
Lord, for the attributes of the Inner Ruler, mentioned in that chapter, belong 
only to the Lord. For the Lord alone dwells within these natural forces, 
but is not known by them, while He knows these forces, controls them 
and pervades them and is supremely wise, and full of wisdom and bliss. 
All these are the attributes of the Lord, and cannot belong to matter, 
or to any individual soul how high soever. 


SLTRA I., 2. 19. 

^ ^ in i ^ i U ii 

Na, not. Cba, and. Smarta, taught in Smvti only, namely the 

PradliSna and the Jiva, all that is not Srnti is Smvti, namely, everything else 
than Antatyamin. A-tat-dharma=not-its-qualities, f.e., not Pradhana’s 

qualities. AbhilSpSt, because of the declaration. 

19. The Antaryamin is not the Pradhana or Jiva, etc., 
because there is a declaration of qualities not belonging to 
them.—60. 
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CO^LMKNTAKY 

For the reasons already ji^ivon, the Smarta, the thing not mentioned in the 
JSruti passage of tiio Byhadtoinyaka Upanisad, but in tlie Smi;ti, namely, 
the root of matter, etc., is not the Inner Ruler, because the text describes 
attributes which cannot belong to matter or Jiva. The attributes like 
the following are mentioned therein : which cannot possibly belong to 
matter or Ji>a : 

5n?2ftsefts%T ^ 

Unpcrccived but perceiving, unheard but hearing, unknown but knowing. There 
is no other seer but he ; there is no other hearer but he ; there is no other pcrceivcr 
but he ; there is no other knower but he. This is thy Self, the Ruler within, the 
Immortal. Every thing else is of evil (Br. Up., III., 7. 2.1). 

Every thing else than the Antaryamin is Smarta, namely, a thing not 
specifically mentioned in tlie above Antaryamin passage. For the attributes 
like the hearer of all, etc., cannot belong either to tlie Pradhuna or the Jiva. 

srxh’A I., 2. 20. 

^ in I X I H o 11 

Sarira, the embodied, the individual self of a Yogin. ^ Cha, and. 

Ubhayc, the both, namely, both the Ktinvas and the ^ladhyandinas. 

Api, even, also, fk Hi, because. Bhedcna, by difiercncc. Euam, lids, 

namely, the Antaryamin. Adhiyate, read, speak of. 

20. The soul of the Yogiii is not the Antaryamin, because both 
recensions read it as different from it.—51. 


C031MEXTARY 

Tlic word “not’’ of the preceding Sutra is undej’stood here also. 
For the reasons already given, the soul of an advanced Yogin also, 
cannot bo tlie Antaryamin of this passage. Because both the Kanvas 
and the Madhyandinas read, in their respective recensions, this Antarya¬ 
min, as different from the soul of the Yogin. The Kanvas read “Yo 
vijhanam antaro yamayati”: “Ho who dwells in the Vijfiana, namely, 
the Jjviitman, and controls tlie Jiva.” The Madhyandinas read : “Yal.i 
atmanam antaro yamoyati,” “he who dwells in the Self, and controls the 
Self.” Therefore the Ruler within is Hari alone. The Subfila Upanisad, more¬ 
over, states directly that the Pradhana and the Jiva constitute the body 
of the Highest Lord. For it says that ho has the earth, water, fire, wind, 
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ether, the Avyakta (Pradhclna) and the Aksara (Jivra) as his body: “He, 
the Inner Self of all, the divine One, the One Ood Narayaiia.” The text 
of the SubSla is : 

II 

Within the body, placed in the cavity, the Unborn, the One, the Eternal, whose body 
i 3 the earth, who moves within the earth, whom the earth does not know, etc. 


Adhikarana VL — The Aksara is Brahman. 

Visaya : In the iiluiidaka Upanisad, \vc read : 

'tw qrr w I 5R<nfti'ii? fsic^r 

a^3i}4 I 

'Fhc hij^her knowledj^e is that by which the Indestructible is apprehended. That 
which cannot be seen, nor seized, which has no genus or species, no eyes nor cars, no hands 
nor feet, the eternal, the omnipresent, the infinitesimal, that which is [imperishable, (hat 
it is which the wise regard as the source of all beings. (Mund. Up., T., 1. C.) 

3>5qs B i qrmi!?! ii«wr: gat ugtn qw: <r: n ii 

That heavenly person is without body, is both without and within, not produced, 
nithont breath, and without mind, pure, higher than the high Imperishable (Mund. 
Up., TI, 1. 2). 

Doubt : Here arises tliis doubt : Are these two souteiices descrip¬ 
tive of the Prakrti aud the Purusa of the Saiiikhyas respectively, or 
whether both denote the Higliest Self, only ? 

Pnrrapnbm : The Puravai)aksin maintains that the first refers to the 
Prakrti, because it enumerates attributes all of wliicli are applicable to 
matfiir, and none of them contain attributes such as seer, etc., wluch 
would denote an intelligent being. Moreover, the word iToni, translated 
as source, denotes also the material cause of anything ; and therefore, the 
Imperishable or Aksara of that passage in Pradhana or Prakrti. While 
higher than the high Imperishable of the second passage is the Individual 
Self, wliicli is liigher than Prakvti, whicli is also called Imperishable, but 
undergoes all modifications. Therefore, the two Imperishables of these 
two passages, deiiots the Pradhana and the individual soul respectively. 

Siddhdnnla : This prima facie view is set aside by the next Sutra. 

SITRA L, 2. 21. 

IM I \ 1 ^ ( II 
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Adi'fiyatva, Invisibility. Adi, and tho rest, beginning with. 
g<iRi! Ounakalji, one wlio possesses tlie quality. Adrsyatv5di-ganalcab, being 
that wliich possesses the qualities of invisibility, etc. Dharraokteh, 

because of the mentiou of attributes. 

21. The being possessing the qualities of invisibility, etc., is no 
other than the Highest Self for the text declares attributes which belong 
to the Highest Self only.—52. 


t'OMME.N’T \RY 

In both tlu3se passages, tiiat which possesses flto attributes of 
invisibility, etc., must bo understood to be the Highest Self, because tliey 
mention qualities which belong to Him alone. Thus lliun^aka Upanisad 
I, 1. 9, says : 

jf: ?t4?r: ut: I mu t 

From him who pcrceiyes all and who knows all, whose brooding (penance) consists 
of knowledge, from him (the highest Brahman) is born that Brahman name, form and 
matter (food). 

The attributes like All-knowing, etc., belong only to the Highest Self 
alone. Similarly, the attributes like “heavenly/’ “formless person” of II, 
1. 2, are appropriate regarding Him alone. 

The section also, in which these passages occur, relates to the Higliest 
knowledge or ParavidyS, so also it must refer to Braliman and not to 
Pradhana or Jiva. 


SUTRA I, 2. 22. 

II U A I II 

Vifc.s«na, distinction, qualifying attribute, such a.s Omniscient, etc., 
Bhoda-vyapade^abfiyam, by pointing out of difference, sucli as the 
Heavenly person, etc. Cha, and ^ Na, not. f.l^ Itarau, the other two, vix, 
tho matter and tlie soul, tlie Prakvti and the Pnrusa of tho SSiiikliyas. 

22. The distinctive attributes (like Omniscient, etc., differentiates 
the Highest Imperishable from the Lower Imperishable called the 
Pradhana), while the pointed references to him (as the Heavenly Person, 
without body, etc.) differentiates Him (from the other person called the 
Jtva), therefore, none of these two is intended in those two passages.—53. 

COMMEXTAKY 

In those two passages, tho reference is not to the Prakfti and Purufa 
because there is a distinction as well a.s a difference mentioned therein. 
The section distinguishes the Aksara which is the source of all, from the 
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Pradhana, by tho specific epithets of OinniscieQt, etc., and differentiates 
this Aksara from the individual soul, by tho attributes like “Heavenly Person, 
witliout body,” etc. Therefore, in both these passages, tho Highest Self, tho 
Cause of all, has been described, and must be so understood. 

SUTRA I., 2. 23. 

II \ R I II 

Rilpa, form, IJpanyasat, because of the mention, because of 

tho imagining. ^ Cha, and. 

23. And because a form has been declared, witli regard to 
this Imperishable, therefore, it must refer to the Lord and not to 
the Jiva,—54. 

COMMENTARY 

In verse III., 1. 3. of the ]\Iundaka Upanisad, a form has been described 
wliich is tlio specific form of tho Lord ; therefore, the Aksara, the source of 
all beings, whose form is so described must be the Lord. That verse is as 
follows : 

W ^TR#fcr II 

When the seer sees the golden coloured Creator and Lord of all the worlds, as the 
person who is tho source of Brahma, then he is wise and shaking off good and evil, he 
reaches the highest similarity free from passions. 

The form thus described is neither of Prakrti nor of the Jiva. 

But how do you know that this golden-coloured form is of tho Lord 
alone, and not of anything else ? This question is answered by tho next 
Sutra: 

SUTJ{A T., 2. 24. 

II H ^ II 

Prakaranrit, because of the context. 

24. Tiio context also shows that the form above described, is 
that of the Lord and not of any inferior entity.—55. 

COM.MKNTAKY 

The Smfti also explains this text as referring to the Lord. Thus tiie 
Visnu Puraija (Vf., 5. 65. etc.) says ; 

«(%: I ii 5RsiigiR3rr;(- 

ii Rg 

sijicqsqicq II »rii tn-ii ^ I 

SRrqiwlRd ^4 Rsqfl; qt4 i jcir? ^ 

II a'vsrfi: i qn^i^ Jig ?ngi(r(4 

II 


12 



90 VEDlNTA-St^TRAS. I ADIITIyA. [Oovinda 

The Srutis of the Atharv-anas in the Muiidaka Upanisad declare that two sciences ought 
to be known, the highest or the ParA Vidyd by which the Imperishable is reached, and 
the ApariX Vidy^ consisting of Rgveda, etc. This Imperishable is unmanifest, without 
decay, Inconceivable, Unborn, Unchangeable, Indefinable, without hands and feet, without 
form. All-powerful, All-pervading, Eternal, Source of all beings, without cause, pervading 
everything else, not pervaded by anything, from whom every thing proceeds ; that verily 
the wise see; that is Brahman, that is the supreme goal, that ought to be meditated upon 
by all, who desire emancipation. That which the Sruti declares as the highest scat of 
Visiiu is this subtle Brahman. He is known by the term Bhagavat, and this Imperishable 
is the essential form of the Highest 8elf. The term Bhagavat denotes this first Imperishable 
Self. Thus the essence of the human soul has been described. The Jiva that knows this 
Supreme Truth, knows the Highest Truth, all other Truth is lower knowledge and falls 
under the head of Traividyd. 


Adhihara^ia VII .— VaUvanara is Brahman. 

Visaya: lu the Chluuidogya Upauisad, Fifth Adhyaya, wo road as 
follows: 

EI.KVEXTII KIlAXpA 

g ii ? ii f 

II ^ U g f Rfl?iraT q 

5?3rfJF2T»i^qg?(reR'lf^ iM II aig, 

fi=aT¥qrn=Eiji^% fi»=^i5irg: ii y ii ^v^fl ? Jii^iv-q: 

^ f 5n?f: 3^1=^ qit 5tqq\ q ef,qql q qsjTt ^HT- 

^ ii !( || |q 

«f1f^ II t ii mg, ^Ifi^ qml: 

cT 5 grR?qn5«r: mg, ii«ii 

jgqg; || ?? |l 
ELEV'tSTil KHA>J)A 

1. Pr^chtnas<tla, son of Upamanyu, Batyayajua, son of Pulusa, Indradyumna, son of 
Bhallava, Jana, son of Sarkar^ksa, and Budila, son of Asvatarasva, these five great sacri- 
ficers and great scholars met once together and held a discussion as to “who is our Self 
the Lord to be worshipped) and what is Brahman.’' 

2. They decided (to go to Udddlaka, saying) : “Sirs, there is that Udddlaka, son of 
Aruna, who at present knows best this Atman called Vaisvdnara. Well, let us go to him.” 
So they went to him. 

3. But he decided: “Those great sacrificers and scholars will put questions to me ] 
and I cannot tell them all: therefore, let me recommend another teacher to them.” 

4. He said to them ; “Sirs, Asvapati, King of Kekaya, knows at present best this 
Atman called Vaisvdnara. Well let us go to him.” They went to him. 
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5. When they arrived, the king caused proper honours to be paid to each of them 
separately. In the morning after leaving his bed, he said to them : “(What makes you 
come here ? Are you troubled by bad men ? But there are no such people in this land). 
In my kingdom there is no thief, no miser, no drunkard, no irreligious nor illiterate person, 
no adulterer, much less an adulteress. (But if you have come to get wealth, then stay for) 
I am going to perform a sacrifice, Sira ; and I shall give you, Sirs, as much wealth as I 
give to each Rtvij priest. So stay here, please.” 

0. They replied : “May (your honour) tell (us) through what means a man may attain 
(release); You know at present the Supreme Self Vaisvanara. Tell us that.” 

7. He said to them, “1 shall give you an answer to-morrow.” They went again to him 
next morning, with sacrificial fuel in their hands. And he without ceremony, said this 
to them. 

M ft ^ gs? fl'i ?ffr t 

5j|q(h«JRRT It H II 


5ia!li: RR: II n II 

TVVKUTir KHANDA 

1. “Aupamanyava I Under what name dost thou w’orship the Lord Vaisviinara ?” He 
replied : “As Dyu only (sportful), O holy king,” ho said. “The Lord Vaisvdnara that thou 
worshippest is called Sutejas. Therefore, in thy house there arc seen sons, grandsons and 
great-grandsons. 

2. Therefore, thou catest food (i. e., art healthy) and seest pleasant objects (pros¬ 
perous). Whoever worships thus that Lord Vaisvitnara becomes healthy and prosperous, 
and has Vedic glory in his house. But this (Dyu) is only the head of the Lord, and 
thus your head would have fallen (in a discussion) if you had not come to me.” 

«R 

I ^riRT A RmRRgq:i?% ii ? n 

^i#Rrs-:R^SRTa fH4 fir g 

qrrlrqHiRR %^gR<gqi# ^=ij?RTfJR qfa ii q ii 

qRr RTS: II 

THIRTEENTH KHA^IHA 

1. Then he said to Satyayajfia Paulusi : “O thou eternally elect I under what name 
dost thou worship the Lord Vaisvdnara ?” He replied, “As Aditya (the Lord in the sun 
and attracting all) : O holy king 1” He said, the Ijord Vaisvdnara that thou worshippest 
is called Visvarfipa, the All-seeing. Therefore, in thy house is seen much 'and manifold 
wealth. 

2. There are cars yoked with pairs of mules, slaves and jewels. Thou art, therefore, 
healthy and prosperous. Whoever worships thus that Lord Vaisvanara, becomea healthy 
and is prosperous and has Vedic glory in his house. That, however, is but the eye of the 
Lord. You would have become blind, if you had not come to me.” 
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m % cwtcJTrflgii^a ^rgir^ wet wef«Rt eteile 

% e tt^Jne^T ?«iT<e^jnetsg?»f?at ii ? ii 

«r??jra fimtera 't^efe fte e5i^=ee f% q wir^ttifitR 

SlU!!??^ ^riflR ?fe SITJtPR 33;ePl«e«F>tT JtRft[«T II ^ II 

isRr: II ?v ii 

FOUUTKKNTH KlIANDA 

1. Then ho said to Iiidradyumna Bhallavcya : “O VaiyAghrapadya 1 Under what 
name dost thou worship the Lord Vaisvanara ?” tTc replied : “As Vayu (the I^ord in 
Ydyn and called knowledge-life), O holy king I” He said : “The Lord which you 
meditate on is the Lord Vaisvtlnara, called Prthagvarfma (the unusual, the mysterious). 
Therefore, offerings come to you in mysterious ways and row^s of cars follow you. 

2. Therefore, thou art healthy and prosperous. Whoever w^orshii)S thus the Lord 
Vaisviinara becomes healty and prosperous : has Vedic glory in his house. That, however, 
is but the breath of the Lord, and your breath would have left you, if you had not 
come to me.” 

^TTRI %!RRd ^ ?WTRT5ig'lI?^ S||5ftsf9 ^ II t II 

'prRt *r w^^rchr wi?»r 

?fcr JiRptsir ii ^ ii 

Jt^ q^^R^t; jfPR: II ?i; II 
KII'TKl'OTII KlIAND.V 

Then ho said to Jana : ‘O S^rkardksya I Under what name dost thou worship the 
TiOrd Vaisviinara ?” He replied : “As Akdsa (All-light and support of ether) : O holy 
king.” He said : “The Lord that thou worshippest is the IjOrd Vaisvdnara called Bahula 
(full). Therefore, you are full of offspring and wealth. 

2. Therefore thou art healthy and prosperous. Whoever worships thus the Lord 
Vaisvdnara, becomes healthy and prosperous and has Vedic glory in his house. That, how¬ 
ever, is but the trunk of the Lord, and your trunk would have perished, if you had not 
come to me.” 

^ 5feain^5ra% % R«n5*n^g<nw w 

q q^qRd 4 rwiRRgqr^fr gfginsiRr ii ? ii 

qf?r qRiR siRfiRT ii ^ ii 

II ?Ul 

SrXTEBJSTH KIIA^IDA 

1. Then he said to Budila Asvatarasvi: “O Vaiydghrapadya I Under what name dost 
thou worship the I^ord Yaisvdnara ?” He replied, “As Apas (the Lord pervading the water 
and called Apas or All-pervading”) : O holy king.” He said, “The Lord that thou worship¬ 
pest is the Lord Vaigv^nara called Eayi ^the delight maker). Therefore, thou art 
wealthy and Nourishing. 
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2. Therefore, thou art healthy and prosperous. Whoever worships thus that lx>rd 
Vaisviinara becomes healthy and prosperous, and has Vedic glory in his house. That, 
however, is but the loins of the Lord : and your loins would have broken if you had not 
come to me.’’ 

nRreicHT ^ ?i€ni'r4 sr^ii ii ? ii 

'n^ ^ 52Ji:gi^m II ^ II 

?fcr gJTS: II II 


SKVKNTEKNTII KIlA^llA 

1. Then he said to Udditlaka Aruni, “O Gautama I Under what name dost thou wor¬ 
ship the liOrd VaisvAnara ?” He replied as Prthivi (the Lord suporting the earth, and 
called so because He is rast)^ O holy king.” He said : “The Lord that thou worshippest, 
is the Lord Vaisvdnara called Pratis^h^ (firm stay). Therefore, thou standest firm with 
offspring and cattle. 

2. Therefore, thou art healthy and prosperous. Whoever worships thus that Lord 
Vaisvanara bcconq^ healthy and prosperous, and has Vedic glory in his house. Those, 
however, are but the feet of the Lord, and your feet would have given way, if you had 
not come to me.” 

^ >^3 11 ? 11 f m 

jjnii: <f«rs 

nilirqt 11 ^ 11 

II ?c II 


EliniTEENTn KILVXDA 

1. Then he said to all six of them : “Now you verily knowing this Vaisvanara Lord 
as if many, eat your food (?. c., have got your small reward). But ho who worships this 
Lord Vaisvanara as of the size of heart and at the same time limitless, he eats food in 
all worlds, in all beings, and in all seifs. 

2. Verily of that Lord Vaisvanara, the head is the Good Energy (of thought), the 
eye is All-seeing, the breath is All-moving, the trunk is the Space containing All, the 
bladder is the Rayi (matter in the Astral), the feet, the earth ; the chest, the altar ; the 
hairs, the grass ; the heart, the Gdrhapatya fire, the mind is the Anvdh^rya-fire, and the 
mouth the 5.havaniya-fire. 

g«nCTfi eqi MwiHisfg isgrai 11 \ 11 

“agg* II U II 
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NINCTKENTII KHAND\ 

1. At the time of eating, the first morsel that is taken should bo considered as a 
Homa material. The first oblation that he ofTers let him do so with the Mantra “Prdndya 
Sviihri.^^ Then Prsina is satisfied, 

2. When the Pntna is satisfied, the eye is satisfied ; when the eye is satisfied, the sun 
is satisfied ; when the sun is satisfied, the consort of Vttyii (Dyaii) is satisfied ; when the 
consort of Viiyu is satisfied, the Lord of Wisdom and Bliss is satisfied. The |Dyau (consort 
of Vityu) and sun rule (the Eastern Gate). When ho, the Lord is satisfied, then follows the 
satisfaction of the sacrificer, with his oflfspring, and cattle, and the gets health, and energy 
and intellectual splendour. 

^ q’r feftqf ii ? n 

qgcrsiei ii ii 

ifcT saa: II H° ll 


TWKSTira'n KlfANDA 

1. Then when he offers the second oblation let him offer it saying , “Vystnaya Bv^hit.’ 
The Vyjtna is satisfied. 

2. When the Vyana is satisfied, the Ear is satisfied ; when the car is satisfied, the 
Moon is satisfied : when the moon is satisfied, the consort of Vityu (Dis) is satisfied, when 
the consort of Vdyu is satisfied, the Lord of Wisdom and Bliss (Vayu) is satisfied. The 
(Dis) consort of Vdyu and the Moon rule (the Southern Gate). When the Lord is satisfied, 
then the sacrificer is satisfied, along with his offspring and cattle, and he gets magnani¬ 
mity, bliss and Vcdic splendour. 

^ qt II I II -^cqf^ qiqgcqfa 

qifq 5cq-% ^fSjrsqf 

qqqi ii ^ ii 

igq?: 1| 

TWEA’l'Y-riRST KHA^’DA 

1. Then when he offers the third oblation Jet him offer it saying, “Apandya Svahd.” 
The Ap^na is satisfied. 

2. When the Apdna is satisfied, the speech is satisfied ; when the speech is satisfied, 
the fire is satisfied, when the fire is satisfied the Prthivi is satisfied ; when the Prthivi is 
satisfied, the Lord of Wisdom and Bliss (is satisfied). Prthivi and fire rule (the Western 
Gate). When that Lord is satisfied then the sacrificer is satisfied, along with his offspring 
and cattle, with health, energy and intellectual splendour. 

qrq qt =q§«f? ii ? ii 

ej?q(g?ifa gcqfif sntqr »r5n4%^Ri ii q. ii 

s:i%: qpR* II II 
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TWENTY-SKCOND KIT AND A 

1. Then when he offers the fourth oblation, let him offer it saying, ‘Samrfnflya 
Thus the Bam^na is satisfied. 

2. When the BatniSua is satisfied, the mind is satisfied ; when the mind is satisfied, 
Indra is satisfied ; when Fndra is satisfied. Vidyut (th3 consort of Vdyu) is satisfied : when 
the consort of V^yu is satisfied, the Lord of Wisdom and Bliss is satisfied. Vidyut (the 
consort of V^yu) and Indra rule (the Northern (rate). When the Lord is satisfied, then the 
sacrificcr is satisfied, along with his offspring and cattle, with health, energy and intellec¬ 
tual splendour. 

<TgpT<«ri^5t ii ^ it 

II \\ II 

TWRN’TY-TUIRU KH.VXOV 

1. Then when he offers the fifth oblation, let him offer it saying, ‘ Ud^ndya Bvdhd.’^ 
Then the Uddna is satisfied. 

2. When the Uddna is satisfied, the Vdyii is satisfied, when the Vdyu is satisfied, the 
Akdsa is satisfied, the Lord of Wisdom and Bliss is satisfied. The Vdyu and Akdsa rule 
(the (Jentral or Upper Gate). When the Lord is satisfied, then the sacrificcr is satisfied, 
along with his offspring and cattle, with energy and intellectual splendour. 

q- qqifrqsrftn ii ? n ’t 

ii H ii 

'IFRrq: q qq>q gf>fq II ^ II 

qwg Iqf^qqR qqsTqTq>p5|fq ^qi^q q|qrq\ ^ ?qif^fq q\q 3[5ft^: ii v ii 

iPiJr qf3i qM< ^'Rqfrqf^qgqiqq qcqfin’^qgqfqq ii K n 

<35?: ll ll 
rWKNTY-KOURTH KllANU.V 

1. Ho who, not knowing this Lord Vaisvdnara offers an Agnihotra, he is]likc unto that 
person who removing the live-coals, offers libations on dead ashes. 

2. But he who knowing that Lord, thus offers an Agnihotra, he offers in fact oblation 
to all the souls animating all bodies in all worlds. 

3. As the tuft of the laikd reed entering into the fire is quickly reduced to ashes, 
thus indeed are burnt all his sins, who knowing the Lord, thus offers an Agnihotra. 

4. Therefore, indeed, if such a knower gives what is left of his food to a Chanddla 
oven, it would bo offered in the Vaisvdnara Self of the Chanddla. 

5. On this is the following stanza: As hero the hungry infants cluster round their 
mother, so do all beings have recourse to Agnihotra. 

Ill the ChhSadogya Upanisad, V., 11. 1, we road “what is our Self, what is 
Hrahman” and again V, 11. 6, “You know at present that Vai^vSnara Self, 
tell us that” and further on V, 18. 1, “But he who meditates on the 
YaiSvanara Self as span long, he eats food in all worlds, in all beings, 
in all Selfs,” (Chh. Up., V, 11. 6 and V, 18. 1). Further') on we find a des¬ 
cription of this VaiSvSnara fire in the following terms (Chh. Up., V.J18. 2, etc.): 
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“Of that Self called Vai^vanara the head is called the Sutejas, the eye is 
Vi^va-rupa, the breath is Prthakvartma, etc. 

Doubt : Now the doubt arises, what is this Vai^vanara fire ? Is it 
the fire, by which the food that is eaten is dit^ested, or is it the Divinity 
called Agni, the presiding deity of fire, or is it tho elemental fire, or is 

it Lord Visnu ? For Vaisanara is used in all these four senses, and since 

it is a common term its meaning is not well defined, and may mean any 

one of these four things. To this objection tho next Siitra gives the 

following reply : 

si TR\ 1., 2. 25. 

in W nx II 

VaiAvanaralji, the (Ood called) Vai^vanara. The term Vai^vanara 
denotes Drahman. He who contains all men* Sadharana, common. 

iSabda, term or word. ViAesat, because of the distinction. 

25. The term Vaisvanara in the Clihaiidogya passage V, 11. G., 
and 18. 1,, denotes tho Supreme Self, because this common term 
Vaisvanara is qualified by epithets which are distinctive attributes of 
the Lord.—5G. 


COMlStKNTAHY 

Tlio VaiAvanara of the Chhilndagya IJpanisad passage denotes Visnu, because 
tlie common term is qualified there by tho attributes of Visnu. The sense 
is this, that though this word VaiAvanara is used in those passages as a 
general term, yet it denotes Visnu. Because special terras like “heaven 
is its head,” etc, wlien qualifying this VaiAvanara, restrict its scope to 
Visnu. As the common terms Atman and Brahman are restricted to 
Visnu. Moreover, tho result which a person gets from the knowledge 
of VaiAvSnara is such as can only bo obtained from the knowhjdge of 
Visnu. Thus that text says, “As the fibres of the Isika reed when thrown 
into the fire, are burnt, thus all his sins are burnt’” (V, 18. 1., and 24. 3). 
Now the burning of sins, is a distinctive mark of Visnu, for no one can 
burn away sins but He. Therefore, VaiAvanara means Vi§nu. Moreover, 
etymologically also, the word VaiAvanara may mean Visnu; for it is 
composed of two words ViAva meaning “all,*’ and Nara meaning “man 
namely, “Ho who contains all men within himselt” and such a Being is 
Visnu. 

sCtra I., 2. 26. 

II n X I II 

Smaryam^nani, mentioned in Smyti. Anuinauam, infer¬ 

ence. Syiit, may be. Iti, because. 
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26. The Smrti text may also he an. inferential mark of the 
Vaisvhnara being the Highest Self-^57, 

COMMENTARY 

The word “Iti” denotes a reason. In the Bhagavad Gita, (iV, 14)i‘ 
the word Vai^Yanara is expressly applied to the Lord, 

“I, having become Vai4vanara, take possession of the 
bodies of breathing things.” Here a truth about Visnu is declared, in 
a Smyti passage, and from it we may infer that the VaiSv^nara Vidya 
taught in the Chhandogya TJpanisad also refers to 'this mystery of Vi§nu. 
Hence VaiSvanara is Vi§nu. 

In the next Sutra, the author removes the doubt, that the VaiSvtoara 
may denote the gastric fire. 


SUTRA I, 2. 27. 

II n ^ I II 

Sabdadibhyalji on account of the words, etc., Antar, within. 
JtfctSHr^ Prati§thanat, because of abiding. Cha, and Neli, not so. 

Chet, if. 5) Na, not. WT TatliA thus, ffe Dr§ti, meditation on Vi^rin. 

UpadeSat, because of being taught. AsambhavSt, because of im¬ 
possibility. Puru§a-vidham, having the shape of a man. .Api, 

also. ^ Cha enam, and Him. Adhfyate, they road. 

27. If it be objected that Vaisvaiihra cannot be Vis^u, because 
there are express words stating otherwise, and because it is described 
as abiding within the body of man, we say, no; because meditation 
on VisQu is thus taught: because it is impossible that it should denote 
anything else in this passage ; and lastly, because they describe Him 
as having the shape of a man—58. 

COMMBKTART 

An objector says : Vai^vanara cannot be Vi§nu, for two reasons, 
first, there is an express text saying that Vaifivftnara is fire ; and secondly, 
it is described as abiding within the body, and performing some func¬ 
tions therein. For says the text : “Ayam. Agnir VaiSvanarah^”' this 
Fire (is) VaUvffnara. Here the' two words' “Agni” and “Vaiiv^para” 
are shown in case' of apposition. Moreover, in the section under i^ptissipn 
we find "the heart is the Gflrhapatya fire, etc., (Ciih! . Up., ,’V„ 18. :2l). 
It represents the Yai^vSnara fire as abiding vtithim the tiearti and 

13 
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cbiistitatirig a triad of sacfed fires. Moreover, farther on it is shown that 
this VaiSvSnara is the fire on the alter of the heart, in which internal offer¬ 
ings to Pranas are made. It is also represented as shaped like man and 
abiding within man, in a Vedic passage. For all these reasons VaiSvanara 
is not Vi§nu. 

The present Sutra answers all these objections. The Vai^vanara 
is not the gastric fire, because Vi^pu is described as such, in order to teach 
meditation on Him, in the form of Internal Fire. If it meant the gastric 
fire, then the description of the heaven, etc., being its head, would be in¬ 
appropriate. So also the Vajasaneya Brahmana declares: H 

sfirfid M II “He who knows this Agni VaiSva- 
nara, shaped like a man, abiding within man.” (Satapatha Br., X., G. 1. 11). 
If it meant the gastric fire, it would no doubt harmonise with the des¬ 
cription as abiding within man, but the further description that it has 
the shape of man, would not be congruous. While in the case of Visnu, 
both descriptions become harmonious. 

Next the author sets aside the view, that Vai^vanara of this passage 
means the DevatS called Agni, or the elemental fire. 

SUTRA I, 2. 28. 

•TO m I ^ I II 

'ht W Ata ova, therefore, for this reason also. Na, not Devatd, 

the presiding deity of fire. Bhutam, the element of fire. ^ Cha, and. 

28. For the same reason Vaisv9,nara is not the presiding deity 
of fire, nor the element fire—59. 

COMMENTARY 

An objector says: The presiding deity of fire is a mighty being, 
possessing great lordliness, power, and heaven, etc., may very appropriately 
be its head and other members, and therefore the passage may very well 
apply to him. It may also apply to the elemental fire also. Thus the follow¬ 
ing Mantra of the Rg Veda shows that Agni also possesses the same 
attributes (% Veda, X, 88. 3): 

^ »ngin ^Rift^ii 

Who in the form of sun pervades the earth, the heaven and the interspace, that 
Fire, etc. 

I’o this objection, we rdply, that for the reasons already given 
VaiSvftnara is not the deity of fire, nor the elemental fire, but the Supreme 
Brahman. No doubt, in the Mantra above quoted, Agni is spoken of in 
Very high terms, but they are mere words of praise and should not be 
taken in their literal sense. 
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Note: We rather think that Agni praised in hymn 88 of Book X of the ^ Veda 
may very well mean the Supreme Lord or His first begotten, the Anointed, the Primal 
Sacrifice. 

The word Agni itself directly and primarily denotes the Supreme 
Brahman also, just like the word Yai^rfinara. This is the opinion of Jaimini 
and the author mentions it in the next Sdtra* 

sCtra I., 2. 29. 

in I ^ I H II 

Sak§at, directly. ^ Api, also. Avirodham, no objection ; 

no contradiction. Jaiminil), the sage Jamini. 

29. Jaimini is of opinion that the word “Agni” directly may denote 
the Supreme Brahman, without any contradiction.—60. 

COMMENTARY 

As the word Vai^vfinara literally means “He to whom belong all 
men,” or “who is the leader (Nara) of all (Vi&va)” so the word Agni and 
similar other Vedic words denote etymologically the Supreme Brahman. 
Agni is derived from the root “Agi” to go ; with the suffix ‘Ni.’ wftit 

Agni thus means : “He who leads others" or “who gives birth to all 
others.” Afigayati iti agnilj : “the producer or generator of all," or 
Agre nayati iti agnil). Therefore, etymologically the word Agni means 
Vi^nu, and so there is no contradiction in the phrase “Agnih vaiSvfinara’’; 
for both mean the same thing. 

In the above passage of the Ghhfiudogya TJpaniiiad under discussion, 
Agni vaiSvfinara is described as having the size of a span. How can the 
non-limited Brahman be limited by the measure of a Prfide&i or a span ? 
To this objection the author answers by the following Sutras: 

SCTRA I., 2. 30. 

II U X I II 

Abhivyaktel}, because of manifestation Iti, thus WRUTWfs 
ASmarathyai;, the sage A^marathya. 

30. The sage Asmarathyah is of opinion that Vaisvflnara 
is represented as having the measure of a span, because thus 
He manifests himself in the heart of His devotees in 
meditation.—C-l. 

COMMENTARY 

The devotees who meditate qu Brahman in their heart as having the size 
of a span, see him of that size, because He manifests himself to them jn 
that form. This is the opinion of A^marathya. 
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SUTRA L, 3 , 31 . 

m I ? I ^ m 

Anusm^tcl), because of remembering or meditating. Iti, thus, 
Bfidaribi the sage BMari. 

31. The sage Badari is of opinion that this measure of a span is a 
mental device, to facilitate meditation.—62. 

C0MMI5NTARV 

The size of the heart is that of a span, and as Brahman is meditated 
as Riding in the lotus of the heart, the man involuntarily associates him 
with the size of a span. This montal association or suggestion or Anusmyti 
is the cause why Brahman is called PrSdeSa MStra, the measure of" a span. 
This is the opinion of BMari. 

SUTRA I., 2. 32. 

ii ? U i ii 

m=q%» Sampatteh, because of lordliness or majesty, Iti, thus, 
Jaminih, the sage Jaimini. wr TathA in his way. ft Hi, because. 
Dat^ayati, (the Sruti) shows. 

32. According to Jaimini the Brahman is said to be of the 
measure of a span, on account of His mysterious powers, and 
because the Sruti, in other passages, shows that the Lord possesses 
such powers.—63. 

COMMENTARY 

Though the Lord is all-pervading, yet He is said to have the size 
of a span, because of His Sampatti or lordliness and possessing inconceivable 
mysterious power, by which He can appear as such, and this span-body 
does not limit or condition Him. This is the opinion of Jaimini. The 
reason for this is that there are direct texts showing that the lord possesses 
such trascendental powers. As says a verse: nit* 

“He is one Govinda whose form is Sat, Chit and Ananda.” <^sft 

II . “Who, though one, appears in manifold forms.” The texts like 
these show that on account of His inconceivable power, apparently 
contradictory attributes are co-existent in Him, Such as, though He is 
knowledge. He appears as having a body, though He is one, He appears as 
many, etc,. This will be explained in greater detail as we proceed further, 
ithough all-pervading there is no inipropriety in ^gribihg to H|m'a 
limited form. ^ i. . . j j. . . i : ) 
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sCtra I, 2 . 33 . 

II U ^ I II 

Amauanti, they recite, record or declare. ^ Cha, and. 

Enam, this, the inconceivable power. Asmin, in that, in Him. 

33. They (the Atharva^ikas) recite a text with regard to Him, 
as to this power.—64. 

y 

COMME.VTARY 'i 

The possession of this mysterious power by the Lord, is directly 
recorded in their text, by the Atharvanikas as regard to the Supreme 
Self. Thus in the Mundaka Upani§ad Ho is said to be without hands or 
feet, yet seizing all and going everywhere (I, 1. 6). “Ho is said to 
possess inconceivable paradoxical powers” (III, 1. 7.) So also in the 
Kaivalya Upaoi§ad, 21 : “I am without hands or 

feet, my powers are mysterious.” So also the Srayli says: 

I “The Self, the Lord transcendental, possesses infinite powers” 
(Bhigavata PurSna). 

By giving above the opinions of several sages, like A^raarathya, etc., 
it is not to be understood that there is any conflict between their opinions 
and that of Vyftsa. The sage Vyftsa holds all those opinions. They but 
reflect a portion of his mind. As says a text: 

Other sages severally take up as their own, a few of the judgments that form 
part of the spacious mind of Vydsa and make use of them, even as houses, etc., enclose 
portions of space. (Skanda Pur£pa). 

Here ends the Second Pfida of the first Adhyaya of the Vedfinta Sutras 
and of the Govinda Bhft§ya of^Baladova Vidyfibhu§ana. 
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FIRST ADHYAYA 


TinRD PiDA 


May the king of the Devas, who out of His great compassion, supports 
this whole universe of helpless beings, be propitious to me: may that 
Gomda, Lord of Supreme Bliss, draw my heart towards Him. 


Adhtkarar)^ L—The abode of heaven^ etc.^ is God. 

In this third Pada or chapter, some texts will be discussed, in which 
there are express indications that may apply to the Jiva or FradhSna, but 
which however are to be construed as applying to Brahman. 

Visaya : Thus in the Mundaka Upani^ad (II., 2. 5.) we find: 

^ sn5l«l I 
srm vft ww u w p ^ ^ II 

He in whom the heaven, the earth and the eky are woven, the mind also, with all 
the vital airs, know Him alone as the Self, and leave off other words, He is the bank 
(Setu) of the Immortal. 

Doubt : Here arises the doubt, whether the being spoken of as the abode 
of heaven, earth and so on, is the Pradhftna or the Jiva or the Supreme 
Brahman. 

Purvapaksa : The Purvapak§a maintains, that it refers to the 
Fradhfina, because it is the cause of all effects; therefore, it is more 
appropriately said to be the abode of heaven and earth, etc> And it is 
very rightly called the Bank of the Immortal; just as milk comes out of 
the udders of a cow in order to nourish the calf, so the Prakyti, though 
Unintelligent, engages to bring about the release of the individual soul 
or Furu^a, and is rightly called the Bank of the Immortal The word 
Atman or Self is metaphorically applied to Prafepti, either because she 
gives everything pleasant to the individual soul, or because she is All> 
pervading. Or the above passage may refer to the Jiva, who, as enjoyer of 
all experiences, may well be said to be the abode of heaven and earth, for 
the abode of heaven and earth refers to the things experienced by the 
soul Moreover, it is a well-known thing that the mind and the vital airs 
(mentioned in the above Mantra) abide in the Jiva and are characteristic 
attributes of the Jiva* 

Siddhdnta ; To this the author replies by the following : 



Jtl pAdA, 1 APtilKARAiTA, Sk ± 


los 

SUTRA Im 3. 1. 

II n XI ni 

'O k 

5“ Dyu, heaven, Bhfl, earth. *fTft Adi, eta, and the rest vTTir?!^ 
Ayatanam, abode. Sva, peculiarly its own, Sabd^t, because of the 

word. 

1. The abode of heaven, earth, etc., (mentioned in the MuQ^a-ka 
Upanisad) is verily Brahman, because the peculiar term used about 
Brahman occurs therein—65. 


COMMENTARY 

The peculiar term designating Brahman is the phrase “the bridge 
of the Immortal,” a phrase which is never applied to Prakrh or Jiva. The 
word Setn translated as Bank or bridge, comes from the root Sinoti, mean* 
ing to bind and so the phrase Amytasya Setu means, “He who causes 
Immortality to bo obtained or the Giver of Immortality.” Or the word 
Setu may mean bridge or bank, and is used here as a simile, that is to 
say. Brahman is like a bridge, that thrown over rivers, etc., helps one to 
reach the other bank; so He is like a bridge, to cross over this ocean of 
Sams&ra and reach to the other bank which is Muktl Thnefore, the 
phrase “the bridge of the Immortal” being peculiar to Brahman, the 
above pa.ssago refers to Brahman. Moreover, there are other texts to the 
.same effect, showing that Mukti is given alone by Brahman, namely. 
Brahman alone is the Giver of Immortality. “Knowing Him alone one 
crosses over death, etc.,” says another text, (Svet Up. II) 

The author gives a further reason, in the next Sutra: 

SUTBA. I, 3. 2. 

in I ^ I ^ II 

gu! Mukta, the reieased. uigyji Upasfpya, creeping up to, resor ting jto. 

TyapadesSt, because of distinct pointing out, because of dedatation. 

2. Because it is declared, that this abode of heaven and earth, 
is the summit to which the Eeleased slowly creep up—66. 

COMMENTARY 

In a subsequent Mantra of the same Upanisad, we find the following 
declaration: 

pRS'MU: UT«igJ|fh II ? II 

Wten the Meer sees the gdden eoloured Oreotor and Lord ns'the Peteon from whom 
Brahmd arises, then possessing true knowledge, he shakes -nff goad -and .evil, 4md, *606 
from ipassion, reaches the-high^ oimilarity.—Up., Ill, 1..8.) 

This Being whom the Released reach cannot 'but be Brahman. 
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sCtba—1, 3. 3. 

m I X I ^ I! 

51 Na, not ’«ng«ir*w;, AnamSnam, the inferred one, i. e., Matter. 
A-tad-Sabdat, because there is no word denoting it 

3. The PradhS,aa is not the abode of heaven and earth, because 
there is no word denoting it to be found in that passage—67. ‘ 

COMMBKTAUY 

In the passage under discussion, there is no word describing tiio 
non-sentient and unintelligent Pradh&na. Therefore, Pradhftna, called 

here “tho inferred one,” is not the abode of heaven and earth. On the 
other hand, words like “omniscient” etc., are found there. 

SUTRA—I, 3. 4. 

^ m I X I»II 

Prfina-bhft, tho supporter of PrSna, i. the Jiva ^ Cha, and. 

4. The individual Soul also is not the abode of heaven and earth, 
because there is no word denoting it, in that passage—68. 

COMMENTARY 

The word “not” is understood here, from the preceding Sutra: so 
also the clause giving the reason, namely, A-tad-5abdat “there is no word 
denoting it” Nor the word Itman, employed in that passage, can be 
taken to mean the Jiva only. For the word “Atman” is derived from 
the verb V Atati “to go,” and means the, All-pervading Brahman, 'primarily; 
and secondarily only, it denotes the individual soul. Moreover, tlje 
epithets like “all-knowing,” etc., found in the above passage, are appro¬ 
priate only to Brahman. Therefore, because there [is absence of words 
denoting the Jiva in that section, therefore, the abode of heaven and 
earth cannot be the individual soul. 

The individual soul is not meant for this additional reason also. 

SUTRA— I., 3. 5. 

II n X 1n 

. Bheda, didbrence. Vygpadefet, because of the . distinct 

pointing out;. W Cha, and. . ; 

5. And because the difference between the individual 
soul and the Supreme Self is distinctly pointed out, in that 




jShdsya] UT pXbA, I AlimKARANA, sk 7 . 


105 


passage ; therefore, the Jiva is not the abode of heaven and 
earth, etc.—69. 

COMMENTARY 

The phrase “kaow Him alone as the Atniaii” (fl, 2. 5.) distinctly shows 
that the Brahman alone is the true Atnian, and is separate from the Jiva. 

SUTRA I, 3. 6. 

in n u II 

Prakarainlt, because of the context. 

G. The context also shows that the Jiva is not the abode of heaven 
and earth, etc.—70. 

C0M^^<:NTARY 

The Upanisad opens with the question Tif^»T?3 

“Sir, what is that tlirough which, if it is known, every thing else becomes 
known ?” (L, 1. 3). Tfiis question relates to Bralnnan, and so tlio answer 

must refer to Him and not to Jiva. 

SUTRA u, 3. 7. 

^ in n I '9 II 

Sthiti, abiding, Adanabhyttm, eating. ^ Cha, and/ 

7. And on account of differences of state of the two birds, one 
merely abiding and the other eating, it is not the Jiva that is referred 
to here*—71. 

COAIMEnTARV 

After having premised that Ho is the abode of heaven and earth, 

the Sruti goes on to say : 8[r ^gsrr TO i 

‘Two birds of beatiful plumage, inseparable friends, nestle on the same tree. One of 
them cats the fruit, thinking it to bo sweet, without eating the other merely abides and 
shines” (Muiid. Up., III., 1. 1). 

Now this being, that merely abides and shines, would not have been 
Brahman, in that case only, if there were not in the preceding passage the 
statement that he is the abode of the heaven and the earth, etc. For had the 
Brahman not been mentioned in this passage, then the sudden mention of 
Brahman in this bird-passage, would have been irrelevant. While the 
description of the Jiva would not have been inappropriate, for as the Jiva 
is well known, it has been described here. For this reason also the abode of 
heaven and earth is Brahman. 

Note : Of the two birds, the one that merely illumines, would have referred to non- 
Brahman, if the preceding passage (Mupd. Up., II., 2. 5) had not referred to Brahman. In 
order to make this “bird«passage” applicable to Briahman, it is absohitdy neoessary to 
make “the heaven-earth” passage also applicable to Brahman. 
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Adhikarana IL—The Fulness is Brahman. 

Vimya : In the Chhandogya Upanisad, in answer to the question of 
Narada, the blessed Lord Sanatkumara after describing Name, etc., says: 
“The Bhuma ought to be enquired into.” Then Narada says: “Teach 
me, 0 Lord, the Bhuma.” Then Sanatkumara says: “Where one sees 
nothing else, hears nothing else, knows nothing else, that is Fulness 
(Bhiiman). Where one sees something else, hears sometliiug else, knows 
something else, that is the Little (Alpam)” (Chh. Up., VII, 23. 24). The 
whole passage is given here: 


FIRST KIIANDA 

^ ^ 

Vi f5Tf^ 

5ifirq^ II ^ 11 r\]^ 

5rm^qT^%f^ II V II u 2ft WM zft 

Hqqft 5 TP?ft h? 11 k 11 

m^i II l II 

1 . N4rada approached Sanatkumara and said, “Teach me, Sir.’* He said to Ndrada, 
“Tell me first what thou knowest already, then come to me and I shall tell thee what is 
beyond that.’’ 

. 2. N4rada said, *T know, Sir, the Kg Veda, the Yajur Veda, the S4ma Veda, and the 
Atharva Veda, the fourth ; the Itihdsa Purana which is a fifth book among the Vedas; the 
science of ancestors, the science of numbers, the science of DevaUs, the science of trea¬ 
sure finding, the undivided original Veda and its twenty-four branches, the Superhuman 
Deva science^, the science of Brahman, the science of ghosts, the science of politics, the 
^enee of stars, the science of serpents and Deva-officials (Gandharvas); all this I know, 
O Venerable Sir.” 

3. But Sir, with all this, 1 am like one who knows the Mantras only (I know the 
names of the Lord only!, but not the Lord. I have heard from personages like your honout, 
that he who knows the Lord overcomes ,tho. grief. I am in grief. Therefore, O Sir, take 
me over this ocean of grief.” Sanatkumara said to him, “Whatever you have read is verily 
only the name of the Lord.” 

4. “Verily Name is the (presiding deity of the) Rg Veda, the Yajur Veda, the SSma 
Veda, and the .Atharva Veda^ the fourth, and the rest. All these are Verily Name only. 
Meditate on Brahman in the Name.” 

5. “He who meditates on Brahman in Name, gets freedom of movement throughout all 
that region over which Name has her scope ; he who meditates on Brahman in Name 

, “Is there something better than Name?” “Yes, there is something better tlmn- 
Name.” “Sir, tell it to me.” 
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SECOND KUA^IDA 

^=5tg^f?r II l II ^=#r ’I'!! ’(iW’i. 

II ^ II 

?ffr ’ 3 ’r^: H ^ M 

1. ‘‘Speech is better than Name. Speech makes ns understand the Rg Veda, Yajur 
Veda, S^ma Veda, and as the fourth the Atharvana, and the rest. Meditate on Brahman 
in speech.” 

2. “Is there something better than speech ?” “Yes, there is something better than 
speech.” “Sir, tell it to me.” 


THIRD KHANDA 

*1^ ^ q»iT ^ q?l^ ^ 

njfisgvi^fer ?}?T fc Jiw jr 3qr?%Rr ii i ii 

qrf?J wqV gq iT5i5fr qiq wqisi. aatfNfit ii ^ ii 

II ? ll 

1. “Mind is higher than Speech. For when two myrobalans or two plums or two 
Haritaki-friiits, arc held in the closed-fist, they arc therein enclosed, so arc Name and 
Speech included in the Mind. When one wishes to study the Mantras, he docs study them, 
etc., in Mind is Brahman. Meditate on Brahman in Mind.” 

2. “Is there something better than Mind ?” “Yes, there is something better than 
mind.” “Sir, tell it to me.” 


FOURTH KHANDA 

qRqffti II I II aif^T f qf^qifqqiifq 

qfafsarft ?r w gq.5qgqi?%f?r ll =1 ii qqq: ijjft- 

qqqig II ^ II 

ifir Jaqs; ii v ii 

1. “Will (Mjtra) is better than Mind, For when a man wills, then he thinks in his 
mind, then he utters speech, and sends it forth in the name. In a name all Mantras are 
included and in Mantras abide all ritual works. 

2. “All these, therefore, have their one refuge in will. Have the will as their Lords, 
and abide in will and so on. This is will. Meditate on Brahman in will.” 

3. “Sir, is there something better than will ?” “Yes, there is something better than 
will.” “Sir, tell it to me.” 


FIFTH KHANDA 

sirfei q«iT ii ? ii f qr f^qnqqrlg 

qRrftqrfJr f^g<n?>% ii ^ ii qqq^riRjiq fRt ftqroiq »^s€5ftfir et?^ qnqrg. 
MtRqfq ii % ii 


ippqqi ms: ll M II 
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1. ‘‘Flickering memory (Agni) is verily greater than will. For when a man recollects, 
then he thinks in his mind, then he sends forth speech, and sends it forth in a name. In 
name all Mantras are included, and in Mantras abide all ritual works.” 

2. “All these (beginning with mind and ending in sacrifice) have Chitta as their 
centre, have Chitta as their lord and are supported in Chitta. Meditate on Brahman in 
Chitta.” 

3. “Sir, is there something better than Chitta ?” “Yes, there is something better than 
Chitta.” “Sir, tell it to me.” 


SIXTH khanda 

’Ts^ ii \ ii ?fer siRisiR 

II R II 

to: II K II 

1. “Dhyaiia is better than Chitta. The earth is in meditation, as it were; and thus 
also the sky, the intermediate region, the heaven, the water, the mountains and Divine 
Men. Meditate on Brahman in Dhydna.” 

2. “Is there something better than Dhy^na ? “Yes, there is something better than 
Phyftna.^' “Sir, tell it to me.” 


SEVENTH KHANDA 

f^TTRg^TfWf^ II ? II 

0WR1\»^ II ^ II 

hot; i; « ii 

1. “Understanding is better than Dhyana. Through understanding one understands 
the pg Veda, the Yajur Veda, the Sflma Veda, and as the fourth, itharvana, and the 
rest, food and its savours, this world and that, all this we understand through Under¬ 
standing. Meditate on Brahman in Understanding ” 

2. “Sir, is there something better than Understanding?” “Yes, there is something 
better than Understanding,” “Sir, tell it to me.” 


EIGHTH KHANDA 

OTirt «fRiT Rfeii 

HPffH OTfit %RIT ^frl «l%SIIf?lft^ :i§R q^ffT 

qqtgiT^^ra ii ? ii h ift qn qiqsiHwr hh qqr qjR^qid Hqf?r qt qsf 

q$»^i^sfH5T OT^ qqfi??!^ qfir qqiwq ii q ii 

qPR: II c II 
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1. “Spiritual power is verily greater than Understanding. Here in this world, one 
powerful man of spirit makes a hundred men of understanding tremble. If a man is 
spiritually powerful, he rises to higher planes, rising to higher planes, he serves the 
Masters, serving the Masters, he attracts Their attention, attracting Their attention, he 
gets Their teachings and gets Their audience ; then he ponders over Their teachings and 
begins to understand them, and act upon them ; thus he becomes wise. By power, the 
earth stands firm, by power the intermediate world stands firm, by power the Deva I-«oka 
stands firm, by power the mountains and Divine men, by power the cattle and birds and 
herbs and trees and beasts down to worms, insects and ants stand firm, by power the world 
stands firm. Meditate on Brahman in Power. 

2. “He who meditates on Brahman in Power gets freedom of movement through the 
region on which Power has his scope. He who meditates on Brahman in Power.” *‘Hir, 
is there something better than Power ?” “Yes, there is something better than Power.” 
“Sir, tell it to me.” 


NINTH KIIANIIA 

ii ? ii 3?% 

HWsj, II ^ II 

II « II 

1. “Food (Aniruddha or spiritual love) is better than power (spiritual knowledge). 
Meditate on Brahman in food.” “Bir, is there something better than food ?” “Yes, there 

is something better than food.” “Bir, tell it to me.” 

TENTH KIIANHA 

snJIlI II I II 

II ^ II 

ii ?o n 

1. “Water (Prana or Spiritual Peace) is higher than food (Spiritual love). Therefore, 
if seasonable rain were not to fall, all living beings become wretched from a dread of food 
being scantily produced ; while if the fall of rain is seasonable, all living beings rejoice, 
saying there will be plenty of food. Meditate on Brahman in water.” 

2. “Bir, is there something better than water ?” “Yes, there is something better 

than water.’* “Sir, tell it to me.” 


ELEVENTH KHANH)A 

i3qr?>f% II I II grfw ^51^ qra 

II q II 

ISH?: II ?? II 

1. “Fire (Indra or the fire of genius) is verily greater than Water (Spiritual Peace). 
Therefore, when it pervading the air, heats the atmosphere, people say Tt is warm and 
sultry, it will rain.’ Meditate on Brahman in Fire.” 

2. “Sir, is there something better than Fire ?” “Yes, there is something higher than 
Fire.” “Sir, tell it to me.” 

\o‘Xo~]d 
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TWELFril KlIA^IDA 

I) R 11 

^ 11 II 

1. ^‘Ethcr (Umd or the steady light of genius) is higher than Fire (or the fire of 
genius). Meditate on llrahman in Ether.'^ 

2. “Is there something better than Ether ?” “Yes, there is something better than 
Eihcr.” “Sir, tell it to me.” 


THIRTEENTH KHANHA 

^iT ii ? ii ?fir 

II H II 

II ?? II 

1. “Memory (Rudra or Spiritual Omniscience) is higher than Ether (or Spiritual 
genius). Meditate on Brahman in Memory.” 

2. “Sir, is there something better than Memory ?” “Yes, there is something better 
than Memory,” “Sir, tell it to me.” 

FOURTEENTH KHANOA 

wT^igqi#% ii ? ti *mar ?f?iT^iqT qiq 

•f^r flsftfHRr ii h ii 

?fit =qgl^: II IVII 

1. “Hope (Sarasvati or the bliss of divine vision) is better than Memory. Kindled by 
Hope, Memory reads the sacred Hymns, performs sacrifices, desires sons and cattles, desires 
this world and that. Meditate on Brahman in Hope.” 

2. “Sir, is there something better than Hope ?” “Yes, there is something better 
than Hope.” “Sir, tell it to me. 


FIFTEENTH KHANDA 

Rud q qrrorar g?iwi qr sit$ ^wfqef awi: 

smr: swi anift f fRir sndV nmi sTJift vrrai • qra: »=q5ir ara 

awft itrewrs ii 1 ii m w qq «?#- 

feraiswffrai^ irii 

ii ?v II 

1. “The Chief Breath (Prd^ia) is verily greater than Hope. As the spokes of a wheel 
are all attached to the nave, so in this Chief Breath are all attached. But the Chief 
Breath himself moves, through the Supreme Breath. The Supreme Breath gives to the 
Chief Breath all that He desires, (when the Prdna meditates for souls to the Supreme); 
yea, gives to him his very life. This Supreme Breath is verily the father, the Supreme 
Breath, the sister; the Supreme Breath, the teacher: the Supreme Breath, the priest. 
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2. “The Supreme Breath verily exists in all these. He who secs it thus, perceives 
it thus, knows it thus, becomes the teacher of the highest truth (Ativfidin). If the people 
say to him, thou art an Ativddin, let him say I am an Ativadin. “He need not conceal 
it.’^ [“Is there, Sir, something higher than Pr^na^’ ? “Yes, there is something higher 
than Prana ” “Sir, tell it to me.”] 

SIXTEENTJl KHANDA 

6?^ ^finsrra ii \ ii 

JSJra: II H II 

1. “(The Lord called the True is higher than Prdna). But he in reality is (a higher) 
Ativadin, who declares the I^rd Visnu to be the True.” “Sir, may I become an Ativadin 
by the grace of the True ?” “But we must (first) desire to know the True.” “^sir, I 
desire to know the True.” 


SEVENTEENTH KllANDA 

"k f^sTRieqR 

ffir II \ II 

ifrT II II 

1. “When one understands (the Good Lord as Omniscient) then one declares the 
Good Lord (Satyam). One who does not understand (Him as Omniscient), cannot declare 
Him as the Good. Only he who understands the Omniscient, can declare the Good. 
This Omniscient, however, we must desire to understand.” “Sir, I desire to understand 
the Omniscient.” 


ElGFtTEENTll KHAIS'DA 

II ? II 

II II 

1. “When one realises Him as the Thinker, then one knows Him as Omniscient. 
One who does not so realise cannot understand Him as Omniscient. Only he who 
kno>^s thus understands the Omniscient. This Thinker, however, we must desire to 
understand.” “Sir, I desire to understand the Thinker.” 

NINETEENTH laiANDA 

\ «i«r «T«f 

II 1II 

m9t II II 

1. “When one knows Him as Holy, then one knows Him as Thinker. One who does 
not knovx Him as Holy, cannot know him as Thinker. Only He who knows Him as 
Holy, can know Him as Thinker. This All-holy, however, we must desire to understand.” 
“Sir, I desire to understand the All-holy.” 

TWENTIETH KHANDA 

II ? II 

^rj.iRp ir 
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1. “When one knows Him as firm, then one believes Him holy. One who has no 
knowledge of His firmness, cannot believe Him as holy. Only he who knows Him as 
firm, believes Him as holy. This firm Lord, however, we must desire to understand.^* 
“Sir, I desire to understand the firm One.** 

TWENTY-FIRST KlIANDA 

^ frfS 

II K II 

ii ii 

1. “When one knows Him as Creator, he knows Him as having firmness. The man 
who does not know Him as Creator, can never know Him as having firmness. Ho alone 
knows Him as firm, who knows Him as Creator. The Creator, therefore, should one 
desire to know.’* “Sir, I desire to know the Creator.** 

TWENTY-SECOND KlIANDA 

aidRt 

iRt ii ? ii 

?Rr ^JT?: IR^ U 

1. “When one knowa Him aa Pleasure, He knows Him as the Creator, ho who docs 
not know Him as Pleasure, docs not know Him as Creator. Realising Him as Pleasure 
alone, one knows Him as Creator. This J^leasure, however, we must desire to understand.” 
“Bir, r desire to understand Pleasure.” 

TWENTY-THIRD KIIA^IIA 

I II \ II 

?Rr gJTS': II II 

“1. “He who is the Lord N^r^yana called the Infinity is the real pleasure, without 
the grace of the Infinity (Bhilman) there is no pleasure for the finite (though Muktas). 
The BhAman alone is the Sukham. One must, therefore, emiuirc into BhAman,” ‘‘Bir, 
I desire to understand BhAman.” 


TWENTY-FOITRTH KHANDA 

grF?i=SfH!ftRr gT^ifStsTRiRi g »j;»ns*f 

^ \ gjrr g si^fger ?Rr ^ g 

II ? II nt ■%5imM3gH'IRt 5115^ 

f ^fiir ii 

fRt lairs: II ii 

1. “Without being permitted by whom, one does not sec anything else, does "not heat 
anything else, does not understand anything else. He is the BhAman. But where one 
sees a thing under the control of something else, or hears it such, or understands it such, 
that is the Limited. He who is the Infinite, He is verily the Immortal. But that which 
is the Limited that is the Mortal.” “Sir, in what does this Infinite rest ?** “In His 
own glory, or perhaps not even there.” 

2. “Cows and horses in this world are said to be glorious, so also elephant and gold, 
slaves and wives, fields and houses. But I do not mean any such glory.” Thus said 
Sanatkum^ra, “I said something different from any worldly glory.” 
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TWENTY-FIFTH KHANBA 

9 g qajra; « s<?5ria[. 

«rRfts?SKt\?r '?3rre*l^r'ii^T*^ft8Rf wr? ?f%>5«itsfgTR?fts^i?'< gstfJr^ ii 

wier ?rRfn\?i i^r^^svi«tRRiftifteRT?ni 

SS^Pff^ ^ W <?# 'l^q%4 »I«rrJl W «nf»IR?a[: 

^S?q«IISff\ fir5^?qU5iTSl^S^5!i5ft^ 

5% II ^ II 

^fcT laiTS: II II 

1, ‘‘He indeed is below, above, behind, before, right and left,—this He indeed is Full. 
Now the teaching regarding Him called as “f/* The “1” is below, the “I” is above, the 
T” is behind, the “I” is before, the ‘T*^ is on the right, the “I” is on the left, the “1’’ is 
verily the Nearest and the Full. 

2. “Next follows the teaching regarding Him as the Atman. The Atman is below, 
the Atman is above, the Atman is behind, the Atman is before, the Atman is on the right, 
the Atman is on the left, the Atman alone is the Nearest and the Full. He who sees Him 
thus, understands Him thus, thinks Him thus, he always thinks the Atman to be the 
highest; he sports in the Atman, he unites tvith the Atman, has the Atman for his joy, 
and comes directly under the rule of the Atman. For him there is freedom of movement 
in all the worlds. But those who understand Him differently, live in worlds which are 
perishable, and are under inferior rulers, for them there is no freedom of movement in all 
the worlds.” 


TWKNTY-SIXtll KIIAK1J\ 

Cl«l f fqsfRH JtHlI ^TRIlSmqrFtt 

»R 5n«Tl?»RI> H«II 

^icRa: giPiRt ii ? ii jt qqqt ^ q^qRt ^ ^ 

grisrm^ ? q^q: q^qfir ?itnTJttRt ?Rr nqRt ftqr nqRr gtiqr 

gqi ??Rr: wrqrq qqq?q|5c q^qfer 

qfqtqqi!*' q?qiqqt% n ^ ii 

qRr laq?: ii ii 

1. For the released soul which sees thus, which thinks thus, which understands 
thus, there is the vision of how the Chief Prdna comes out of the Atman, how the Hope 
comes out from the Atman, how the Steady Memory comes out of Him. How the Ether 
comes out from the Atman, the Fire from the Atman, the Water from the Atman, the ap¬ 
pearance and the disappearance of the worlds from the Atman, Food from the Atmam, Power 
from the Atman, Understanding from the Atman, Meditation from the Atman, Unsteady 
Memory from the Atman, the Will from the Atman, the Mind from the Atman, the Speech 
from the Atman, the Name from the Atnan, the Mantras from the Atman, the Karmas from 
the Atman, verily the released soul sees how all this universe comes from the Atman alone» 

15 
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2. “There is this verse about it: ‘The released soul does not see death, nor illness, 
nor pain/ The released soul sees everything and obtains everything, everywhere. 
He becomes one, he becomes three, he becomes five, he becomes nine, and it is said he be¬ 
comes eleven as well, nay, he becomes one hundred and eleven, and one thousand and 
twenty. 

“Right doctrine leads to right thinking. Right thinking conduces to firm meditation. 
When meditation is firm, all ties are loosened completely, through the grace of the Lord.’^ 
To the sage Njirada, with his faults all rubbed out, the great Teacher Sanatkumdra 
shows the other side of darkness. Sanatkum^ra is calle<l the (Treat Warrior, yea, he is 
called the Great Warrior. 

The word Bhunian liore does not denote numerical largeness, but 

pervasion in tlie shape of fulness. For the text contrasts this Bhfiman 

with Alpam or small, or little, a word denoting quantity and not number, 
for it says: “Where one sees somctliing else, that is tlie Little.'’ There¬ 
fore, the contrasted term must possess attributes opposite of “little,” 

namely, “muchness” or “fulness.” 

Doubt : Here arises the doubt. Is tliis Bhuman, Prana or Visnu? 

rm'ra 2 )aksa : The Purvapaksin maintains that tlie term Bhunian 
means the Breath or IVana which is the topic immediately preceding it. 
Says the Sruti : “The Prana is better than Hope.” After this tliere is no 
question and reply. Therefore, Prana is the Bhunian. And Prana here 
means tlie individual soul, which is always associated with breath, or 

Prana. And Prfina also here does not mean the modification of air merely, 
but the Jiva. For the section cominonces with the declaration, “the 
knower of Atman (Jjva) crosses over grief’ and ends with the conclusion, 
“all this is of the Atman (Jiva).’' The whole section treats of the indivi¬ 
dual soul, therefore, the Bhunian, occurring in the middle of the section, 
must refer to the Jiva. Moreover, the phrase “where one secs nothing else, 
etc.,” is perfectly relevant ivith regard to the Jiva, for in dreamless sleep 
(Susupti), Avhen all the senses are absorbed in the Prana, there is no 
seeing, etc. The statement that Bhuman is bliss, is also appropriate to the 
Jiva, for in Susupti one is in bliss, as he says on awakening, “I slept 
very happily.'’ The ivhole section has thus determined the JivStman, 
therefore this Bhuman must be construed as applying to the Jiva. 

Siddhanta : To this objection the author answers by the following 
Siddhanta Siitra. 


SUTRA I, 3. (S. 

in I ^ I c; II 

^ Bliiinifl, the Fall (is Brahman). Samprasdd(lt (because of 

being greater) than the vessel of grace. The Jiva is called Samprasftda, 
because it is the peculiar object of grace (Pra.sada) on the part of the Lord, or 
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Samprasad&t may mean “because possessing great joy and serenity.” Adlii, 
greatest, highest, [above. Dpado.4at, because of the teacliing. The 

Bhuma is taught to bo liigher than the Jiva, the vessel of grace, e., the 
Bhiima is higher than even the Mukta Jiva. 

8. The Bhdinan is Brahman, because it is taught as possessing 
highest joy, and being above all.—72. 

on 

8. Because the scripture teaches that the Bhuman is greater than the vessel of grace 
(the Jiva); therefore, the Bhuman is not the human soul.—72. 

Kote : The Bhi\man is not Jiva, because it is taught as higher than Samprasada or 
the Released Soul. The Sutra may also be translated as, ‘‘The Bhuman is not Jiva, because 
it has Sampras^da or excessive serenity, and because it is taught as Adhi or the highest,” 


COMMENTARY 

The Lord Visnu is this Bhuman and not the human soul, the com¬ 
panion of Prana. Wliy ? Because it is expressly taught to possess the 
highest joy (which the Jiva has not). The Bhuman text says, “That 
which is Bhuman is verily joy.” Thus this Bhuman is immense joy, 
(Vipulasukha), and, moreover, it is taught as the last of tlie series, and 
therefore it is the highest or Adhi of all. (Thus one meaning of the Sutra 
isjhat Bhuman is Brahman, because it is taught as the last of the series 
and therefore it is above all and bocauso it has excessive joy). Or the 
Bhuman is Brahman, because in Chhandogya Upanisad, VITT, 8, 4., it is 
expressly taught to be greater than the Samprasjlda or the vessel of grace 
or the Jiva) the companion of Prana. 

We give that passage here ; 

Now. that Released Jiva (Sampras^da) after having risen from out this body, reaches 
the Highest Light, and appears before its True Form who is the Atman.—Thus he spoke 
when asked by his pupils. This (Atman or Vispu) is the Immortal, the Fearless, this is 
Brahman, and of that Brahman the name is the True Satyam. (Ohh. Up., VIII, J. 4.) 

Note ; Compare ; 

fr q»Ti 

grs ggi: 11 

Thus does that Released Jiva (SamprasAda), after having risen out from this body, 
reaches the Highest Light; and appears before its Own Form, who is the Highest Spirit. 
He moves about there laughing, playing, and rejoicing, be it with women, carriages, or 
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relatives, never being conscious of persons near him (so great is his ecstacy). As the 
charioteer is appointed to the carriage so is the Pr^na appointed in this body. (Chh. Up., 
VIII, 12. 3). 

The sense is this. The scripture has first taught a series of beings 
beginning with Name and ending with Prana, and then says, “Prana 
then is all this. He who sees this, perceives this, and understands this, 
becomes an AtivMin.” Thus the knower of Prana is called an Ativadin. 
But the scripture then describes a higher Ativadin, when it says, “But in 
reality he is an Ativadin who declares the Highest Being to be the True 
(SatyaV Now this Ativadin of the True, is different from the AtivMin 
of the Pr^na, because the word “but” introduces a new topic. It serves 
to sot aside the meditation on Prana, and teaches that the highest Ativadin 
is lie who declares tlio True to be the Highest Being. The True is here 
Yisnu, and it (True) being mentioned as separate from Prana, the Bhuman 
which refers to the True, must also be different from the Jiva and I’rana. 
This Bhuman is not only something different from Prana, but greater 
than it. Had Prana been the Bhuman, then the instruction that 
it is higher than Prana becomes absurd. This Bhuman is taught as 
something greater than Name up to Prana : therefore, it must bo different 
from Prana (and the series below it). Since every one of the series is 
greater than the one preceding it; thus Speech is greater than Name, 
and so on ; therefore, the True is greater than Prana, and consequently 
Bhuman is also greater than Prana, for the teaching about Prana precedes 
the teaching about Bhuman. Moreover, the word Satya is a well-known 
term applied to the Supreme Brahman Yisnu. Such as “the True, the 
knowledge, the infinite is Brahman.” (Taitt. Up.) “\Yo meditate on tho 
highest Satya.” 

In the phrase “Satyena Ativadati,” the force of tho third case in 
Satyena is that of Hetu that is, he declares the Highest truth, for the sake 
of tho True, or the Supreme Self. The meditation on Prana is higher than 
meditation on Name up to Hope, therefore, the person who thus meditates 
on PrSna is called an Ativadin, he is an AtivMin compared with those 
below him. But the meditation on Yisnu being superior even to that on 
Pr&na; therefore, ho who meditates on Yisnu is the real Ativadin. Thus it 
is clear that an Ativadin by Prana is inferior to tho AtivSdin by the True. 
For the same reason, the pupil entreats, “Sir, may I be an Ativadin with 
the True”: and the teacher replies, “But wo must desire to know 
the True.” 

The objection raised by tho Purvapak§in that in the Chhandogya text 
there is no question and answer as to something greater than Prfina, 
and therefore, the Ativadin by the True is the same as the Ativfidin 
by the Prfina, (and the instimction about the Atman must be supposed 
to come to an end with the instruction about the Prana) is not a proper 
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objection. The reason for this is, that we do not find that the Ativadin by 
the True is the same as the Ativadin by the PrSna. It may bo asked why 
does not the pupil ask the question whether there is any thing greater 
than Prana. To this wo reply that tlie reason is this : With regard to 
the non-sentient objects extending from name to hope—each of which 
surpasses the preceding one, in so far as it is moro beneficial to man—the 
teacher does not declare that ho who know's tliem is an Ativadin ; when, 
however, ho comes to the individual soul, there called Prana, the know¬ 

ledge of whose true nature he considers highly beneficial, ho expressly 
says that, ‘he who secs this, notes this, understands this, is an Ativadin’ 
(Vir, 15. 4.) The pupil, therefore, imagines that the instruction about 

the self is now completed, and hence asks no further question. The 

teacher, on the other hand, holding that even that knowledge is not the 
highest, spontaneously continues his teaching and tells the pupil that the 
knowledge of the true nature of Sri Visnu, who is called the True, is the 
highest knowledge ; and absolutely beneficial for man ; and he only is an 
Ativadin, who proclaims the supremely and absolutely beneficial being, 
namely, Sri Visnu who is also called the True, that is the Highest Brahman. 
On this suggestion tlie pupil desirous to learn the true nature, worship, 
and means of worship, entreats the teacher, saying, “Sir, may I become 
an Ativadin by the True ? ’ 

The opponent says, the objection has been raised that in the opening 
passage the word Aiman has been used, and therefore in tlie concluding 
passage also, the same Atman, that is to say, the individual soul, the 

associate of Prana, is meant. This objection is not valid. The word 

Atman principally means the Supreme Self, and not the Jiva Atman or 

the individual self. 

That Atman does not moan the individual self is proved by the 
subsequent passage also where it is said that from the Atman arises the 
Prana, etc. If Atman meant the individual self, then the above statement 
would bo incorrect, for PrSna does not arise from the individual self, 

but from Brahman. This being so, the subsequent statement “where 

one secs nothing else, hears nothing else, understands nothiqg else, that 
is the Bhuman,” becomes valid, for we understand that this applies to the 
Supreme. For when one perceives the Bhfiman, he at that time fails 
to see and perceive anything else, for when one is plunged in the infinity 
he cannot have any consciousness of the finite. You cannot say that the 
ecstasy, which one feels, when one realises the Bhuman is the joy of 
dreamless sleep, and that where one sees nothing else, hears nothing else, 
understands nothing else, refers to the dreamless sleep called Su^upti. 
For the consciousness of Su^upti and the little joy that one feels in it, 
is infinitely inferior to the self-forgetfulness in Bhfiman, and the bliss 
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of its presence. To say that the individual self, in the state of Susupti, 
is the Bhuraan is simply ridiculous. Therefore, the Lord Vi§nu alone 
is the Bhuman of the passage of the Chhandogya Upanisad under 
discussion. 

sCtka I., 3 9. 

m ^ U ii 

Dharraa, qualities, attributes. Upapattel), because of the reason¬ 

ableness, because of the suitability. ^ Cha, and. 

9. Because the attributes ascribed to Bhiiman are suitable \vitli 
regard to Brahman only.—73. 


COM.MENT.\RY 

The attributes which arc ascribed to tliis Bhvman arc suitable only 
witli regard to the Supreme Brahman, Lord Visnu, and are applicable to 
nobody else. Thus: “Tliat whicli is Bhuman is verity the Immortal 

(VII, 24. ].).” sliows that Bhuman possesses innate immortality. It has 

innate power of self-supporting. As says the text : “Sir, in what does 
the Bhuman rest ?” “In its own greatness” is the reply. This Bhuman is 
the refuge of all, as we learn from the text: “The Self is below, above, 

behind, before, right and left.” This Bhuman is the cause of all, for 

says the to.xt : “The Priina springs from the Self, Hope springs from 
the Self, Memory springs from the Self ; so do Ether, Fire, Water, etc.” 
Therefore, Bhuman is Brahman and nothing else. 


Adhikarana. HI.—The Imperishbale is God. 

Visaya: We read in the Byhadaranyaka (III, 8. 6. 8.) ; 

B iPtsqr ^ ^ 

JRSTO «iTsniPtsft jfid 

II«11 g nrM urewiT 

5» 51 n c n 

6. 8be said: “O Y^Saralkya I That which is above the heaven, and below the 
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earth, which is between the heaven and earth, which is in the past, present and future, 
in what is that woven, as warp and woof ?’' 

7. He replied: “O Gargi I That which is above the heaven and below the earth, 
which is also between the heaven and the earth, which is in the past, present and future, 
that is woven as warp and woof in the S-kasa.” 

“In what then is the ether woven like warp and woof ?” 

8. Y^jSavalkya replied, “O G^rgi, the Brahmanas call this the Aksara (the Imperish¬ 
able). It is neither coarse nor fine, neither short nor long, neither red (like fire) nor fluid 
(like water); it is without shadow, without darkness, without air, without ether, without 
attachment, without taste, without smell, without eyes, without ears, without speech, 
without mind, without light (vigour), without a breath, without a mouth (or door), without 
measure, having no within and without, it devours nothing, and no one devours it.’' 

Doubt : Here arises this doubt: What is this Aksara or the Imperishable 
of this passage V Hoes it denote Pradhana or matter ? Or Jiva, the 
individual soul, or Brahman, the Supreme ? 

Purvapakm : The Aksara licre is ambiguous, and may denote any one 
of the above three, as it is used in that sense in Mundaka Upaoisad, I, 1. 5., 
etc. 

Siddhdnta : To this Badarayana replies, by the following Sutra, declaring 
that the Imperishable is Braliman. 


srrRA I., 3. 10. 

II n ^ n 011 

Aks^irani, the imperishable: the Brahman. Ambarunta, 

end of space or ether, or up to etlier. *3^: Dhrteh, because of supporting. 

10. The Imperishable, referred to in Brhadarapyaka LTpanisad, III, 
8. 11., is the Supreme Brahman, because we find it declared in this 
passage that He supports eveu that which is tlie end of ether (or every 
thing up to ether).—74. 


eOilMENTATiV 

Tlie Aksara or the Imperishable is the Supreme Brahman, because 
the text declares that He supports that which lies beyond ether, namely, 
the unevolved matter or Avyakfta. Since this Imperishable supports 
even the Akasa or ether, and every thing below it. He must be Brahman. 

But even Pradhana supports every thing up to ether, because it is 
the cause of all the modified objects in the universe, and so the Imperish¬ 
able may be Pradhana *, or it may refer to the Jiva, which is the support 
of all non-intelligent objects that it experiences or enjoys. To this doubt 
the author answers by the next Sutra: 
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SUTRA L, 3. 11. 

m ^ mwm. in u i H ii 

gr Sa, that, namely, the quality of supporting every thing up to space or 
ether. Cha, anti, J^ra^asanat, because of the command. 

11. Thi.s supporting must refer to Brahman, because the text 
says that it is through command that such supporting takes 
place.—75. 

COMMENTARY 

The supporting of every thing up to space, can only bo in Brahman 
alone, because the text says that it is by command alone tliat such sup¬ 
porting takes i)laco, and such Supreme command cannot belong either 
to Pradh§na or to Jiva. The following to-xt shows the command : 

nifs^ 

mfn uwi 

5su^: urfi? 5iT=5ifrsfqi n«i: 

qrfl^s;=qraT Jirs=^ gUfq qf q^ra5r urfil ua^qr: 

qswm >qi fqctds?qRUi! ii t ii 

9. “By the command of that Aksara (the imperishable), 0 G^rgi, sun and moon stand 
apart. I3y the command of that Aksara, O Gtfrgi, heaven and earth stand apart. By the 
command of that Aksara, O Gargi, what are called moments (Nimesa), hours (Muhfirta), 
days and nights, half months, months, seasons, years, all stand apart. By the command of 
that Aksara, O Gargi, some rivers flow to the East from white mountains, others to the 
West, of to any other quarter. By the command of that Aksara, O Gargi, men praise 
those who give, the gods follow the sacrificer, the father, the Garvi-offering.’’ 

Now this supporting every thing by one’s mere will and command 
is impossible in the case of Pradhana, which being non-intelligent can¬ 
not give any command, nor docs any bound Jiva can give this command 
nor any Mukta Jiva also. 

SVTRA I., 3. 12. 

«Fqw^ri%«i in I ^ I n II 

WWf Anya, another. Bhava, nature, VySv^tteb, on account 

of the e.xclusion. ^ Cha, and. 

12. The Imperishable is not Pradhana nor Jiva, because in the 
same text we find description of attributes -which would exclude 
another nature than Brahman.—76. 

COMMENTARY 

In a supplementary passage in the said Upani§ad, we find a description 
of the attributes of this Akgara, which excludes Jiva and PradhSna, because 
they do not possess that nature. 
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astr »r[i?rfg sf frr?^i3rf;sf^5T 

«fRi His?^i3fi'tsfeT ft?rt5t »35g\ nFflt-f.w ^Ici^ 5tia^% ii??ii 

(Br. Up., Ill, a 11 .) 

‘That Imperishable, O <T{irgi, is unseen, but seeing, unheard but hearing, unthought 
but thinking, unknown but knowing. There is nothing that sees but He, nothing that 
hears but He, nothing that thinks but He, nothing that knows but He. Fn that 
Imperishable, O Oargi, the ether is woven, warp and woof.*’ 

Tiie Imperishable is declared here as setdng, hearing, etc., and therefore, 
l^radhana, which is non-intolligent, is excluded ; because the nature 
of Pradhana is Jadani. Siinihrl 3 % the declaration that unsom by all He 
sees everybody, shows that Jiva is not meant, for the nature of Jiva is not 
all-perceiving. 


Adhiharana IV .— The Furum seen in the Satyaloka 

is Brahman, 

Visaya : In the Pra^na Up., V, ?, we find the following : 

^ 3T:qefif^ in II 

L. Next Saibya Satyakarna asked liim : “O Master ! what world does he conquer by 
such (meditation) who amongst men unceasingly meditates on Onik^ra, up to his death.” 

> ''.a? »ret 

II ^ II 

2. “O Satyak^ma! that which is denoted by Om is this Brahman, both the higher 
and the lower. Therefore, the knower of it, through this vehicle alone, reaches one of 
these two.” 

« ft?! 5I7?IT «5?JT II 5 II 

3. “If he meditates on one measure, then by that meditation alone, after death he is 
welcomed by the Supreme self, and obtains another birth on this earth, 'fhe Devas of the 
Rg Veda lead him to a hitman body. He in that birth endowed with austerity, celibacy, 
and faith, realises of the greatness the fruit of these.” 

II V II 

4. “Next if he meditates in his mind, with two measures, he is carried up by the 
Yajus Mantras to the Antariksa or the world of the moon. Having enjoyed the vast 
powers of the moon-world, he returns again.” 

f^fsti^2i?T c % B TieiRr 

tisrat II !< II 

16 



123 


VEDANTA-StfTRAS, I ABHYXYA 


I Oovinda 


5. “But, he who understands this Ora to consist of three measures, should with this 
imperishable syllable meditate on the Supreme Purusa alone, for thereby he would reach 
the Tejas or the Sun. As a snake becomes fully liberated from its old skin, thus he verily 
'becomes liberated from all his sins. By the S^man verses he is carried up thence to the 
^Satyaloka. There, from that hi;?h being, the Group Soul of all Jivas, he gets instruction 
and sees the (Supreme in-dwelling) Pnrusa. To that effect arc the following two 
've^8e8 : 

stg^Tg 51 ?r: ii i ii 

6. “The three notes become fatal when uttered cither singly or in couples, and without 
harmony. But when properly uttered in high or low or middle tones there is no fear 
to the wise.” 

II « II 

7. “By the Rks one gains this physical world, by the Yajus the astral world, by the 
►Sftman that which the wise only know. The knower of Brahman by the vehicle of the 

word Om alone, reaches also that which is Peace, undecaying, free from fear, and the 
Supreme.” 

Doubt : Hero arises the following doubt : Whotlior tlio object of 
meditation and tlio Person soon by ono who moditatos with thn^o !\ratras is 
the Chaturmukha Brahma or tho Supreme Lord. 

Purvapakm : Tho Purvopak§in maintains that the l\)rson seen is 
the Chaturmukha Brahrnl He argues : Tlie worshipper of one Matr^ 
attains tho world of men, the worshipper of two Matrfls obtains the astral 
plane, therefore the worshipper of three Matras must obtain the plane 
above the astral, namely, the Satyaloka. Tlu3 Brahmaloka of the text 
must be interpreted to mean tho Satyaloka, the loka of the Chaturmukha 
Brahma, and it is here that the worshipper se(>s tho lord of the Brahmaloka, 
namely, the Cliaturmukha BrahmS. Therefore, says the Phrvapaksin, the 
Highest Person of verso 5 is tho Chaturmukha Brahma. 

Siddliihita : To this objection, the Lord Badarayana replies by the 
following aphorism : 


SITHA f., 3. 13. 

in I ^ I mi 

tksati, seeing. Karma, object. VyapadoS^t, on account 

of being designated. 5rs Sail, he. 

13. He, the Supreme Person, is meant in this passage of the 
Prasna Upani§ad, V, 2,, as the object of seeing, because of the express 
declaration.—77. 
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COMMENTARY 

The Person seen in Brahmaloka is not the Chaturmukha Brahma but 
the Supreme Lord. Why ? VyapdeSat—Because there is an express 
declaration to that effect : and the attributes of the Person seen apply to 
Brahman only. For in the last verse of the said Upanisad we read : “He 
arrives at this by means of the Oiiikara ; tlie wise arrives at that which is 
at rest, free from decay, from death, from fear,—the Highest.’’ Free from 
decay, free from doatli, free from fear,—the Highest can apply only to the 
Supreme Brahman and not to Chaturmukha Brahm^. This being so the 
word Brahmaloka does not mean the Loka of Brahma but the Loka or 
condition which is Brahman Himself: just as Ave explain tlie compound word 
Nisadasthapati, not as the headman of the NisaJa^ but as a headman who at 
the same time is a Nisada. In other words, it is a Karmadharaya compound : 
and does not mean ‘the world of Braliman,’ but ‘that world which is 
Brahman.’ See the Purva Mimams^ for Nisada-stliapati Nyaya. 


Adhikarana V—The Dahara or the small is Brahman. 

Visaya : In the Chandogya Upanisad, Chap. VllI, Ave find the tollow- 
ing : 

n ? n 

1. There is the city of Brahman (the body) and in it the palace, the small lotus (of 
the heart), and in that small ether. Now what exists within that small ether, that is to 
be sought for, that is to be understood. 

3ir5^4i fife 

II H II 

2. And if they should say to him : Noav with regard to that city of Brahman, and 
the palace in it, i, e., the small lotus of the heart, and small ether within the heart, what 
is there within that deserves to be sought for, or that is to be understood? 

11? II 

3. Then he should say : As large as this ether (all space) is, so large is that ether 
within the heart. Both heaven and earth are contained within it, both fire and air, bofih 
sun and moon, both lightning Jand stars; and whatever there is of him (the self) here in 
the world and whatever is not (/. e. whatever has been or will be), all that is contained 
within it, 

^ fsfc ii v ii 

4. And if they should say to him : If everything that exists is contained in that 
city of Brahman, all beipgs and all desires (whatever can be imagined or desired) thep 
what is left of it, when old age reaches it and scatters it, or when it falls to pieces ? 
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sq^ciqFRT fq^c3fl;(fr^frr f^fsiqre^sf^qR: lr>f 

qqis3?Ti6q 4 qjTJ^iTpTMfTf ^^f?FT 4 4 %?nTi4 4 ^Jr^r’^i^TT'^fNr ii J< ii 

5. Then he should say : By the old aj^e of Ihe body, that (the ether or Brahman 
within it) does not a.ne ; by the death of the body, that (the ether or Brahman within it) 
is not killed. That (the Braliinan) is the true Brahnia>eity (not the body). In it all desires 
arc contained. It is the Self, free from sin, from old a^ie, from death and grief, from 
hunger and thiist, which desires nothing lait what it ought to imagine. Now as here on 
earth people follow* as they are eomniande<l and deiiend on the object which they arc 
attached to, be it a country or a ])icec of land. 

rr«i^ ^-.Ffrl^cft R«iiraTgi5i aq 

^mi'K 6% 

5f»^3 n i ii 

0. And as here on earth, whatever has been acquired by exertion, perishes, so perishes 
whatever is acquired for the next world by sacrifices and other good actions performed 
on earth. Those who de])art w*ithout having discovered the Self and those true desires, 
for them there is no freedom in all the worlds. Those who de])art from hence after 
having discovered the S(‘lf and those true desires, for them there is freedom in all the 
worlds. 

Doffht : The (jii(stk)n here arises : What is this Daliara Akai^a in the 
lotus of the lioart ? Is it the niaterial space or ether or, is it the Jiva or 
is it the Lord Visnu ? 

Pmrapa]{sa\ It is the element called ether, for tlui world Aka6a has 
the we’l-known meaning of other or space, or it may be the Jiva or tlu'- 
individual self, because it is spoken of here as the Lord of tlie city of the 
body and occupying a small space. 

Stddhdnt'i ; The author replies to this ohji^ction liy deelaring that the 
Dahara Akasa or the “small ether'’ is Bralunan. 

SLTKA I., 3. 14. 

w II n ^ I u II 

Daharalj, the small, Uttarebhyah, because of the subsequent 

arguments. 

14. The small ether in the lotus of the heart is 
Brahman, because the subsequent arguments establish it to 
be so.—78. 

COMMENTARY 

The small ether” is Lord Visnu, and nothing else. Why? Because 

of the subsequent arguments to be found in the supplementary passage 
of the text above given. If the ether within the heart did not mean 
Brahman, but denoted the elemental other, then the comparison instituted 
in the passage “v\s large us that elemental ether is, so large is 
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this ether within tlie heart,” would be wliolly inappropriate. This is on(' 
argument. The next is: The small ether is .said to bo the support of the 
earth and heaven, whicli could not apply to the elemental ether. Nor would 
the attributes like freedom from evil, etc., be appropriate to the elemental 
(‘ther or to the individual self (Jiva). Fn this Sriiti the worshipper is 
taught that the city of Brahman is his body, and in a portion of this body 
is the heart called the lotus which is the palace^ of Bralnnan, and he is 
taught that in this palace', in tliis small lotus, th('re is the small ether, 
and th(*n what is witliin tiiat small ether that is \o be sought for, that is 
to bo understood. Therefore, it refers to the Suj)renie Brahman, because 
this small ether is described to bo free from evil, free from old age, free from 
grief, etc. Therefore, the above passage must be explained by saying that 
the {Supreme Brahman is to be sought in the small ethm* which is free 
from evil, etc. Therefore, the Dahara is Visnu and Visnu only. 

SCTKA J, ‘1. If). 

f|*4T 11 n ^ I ^ V II 

Oatilj, going. .Sabdabhyani, a worti, i.e., on account of the gning 

and of the word. Tlie going into “ctlicr;” and tln^ word ‘Etad Brahmaloka 
—(ether) is Brahma world, cwr Tatlia, tlius. Di’stam, seen. ftfR. Lihgam, 
mark, sign from which something may be inferred. ^ Cha, and. 

15. Because this' ether is that to which the Jlvas go iu 
deep sleep, and because there is a word connecting this 

small otlior with the highest Brahman. This is seen in 
other texts also, and there is a Liugani or inferential mark 

in this passage also, from which wo infer that the small ether 
is Brahman.—79. 


COMMJiNTA«\ 

In the Chh^ndogya Upanisad, chap. 8., sec. 8, we find tlie following fur¬ 
ther description given of this small ether: 

ci«i«nrq ^ srsn anw- 

ft ii 

As people who do not know the country walk again and again over a hidden gold 
treasure, but do not know. 

Thus do all these creatures day after day go into that Brahma-world, but do not 
know, being carried away by untruth. (Chh. Up., VIII, 3. 2). 

The above passage referring to Dahara or the small ether says that 
it is the Gati or goal of all creatures, and it is described as that Brahma¬ 
loka. Therefore, these two descriptions, namely, Gati or goal and the irord 
Etam-“that, referring to Dahara as Brahma-loka, show that the small ether 
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can be nothing else than the Lord Visnu. ^iloroovor there arc other 
Cpanisad texts winch also show that in deep sloop, the soul becomes united 
with Brahman: 

sisrr: ufit u %: ssfit ii ii 

uKr: gcT ?iinp«r u us ^Tr'i=EefTUf ii 

All these creatures havinu; become united with the True do not know that they 
are united with the True. IIavin»: come back from the True, they know not that they 
have come back from the True. (Chh. ITp., VI, 9, 2, 10, 2). 

The above text sI]ows that in other parts of this Upanisad the sanii^ 
idea, that Brahman is tlie i*oal, is seen. AnJ the word Brahmo-loka 
applied to the sni-ill ether is a sign that it is the Lord Visnu that is meant 
here. This Bralunaioka cannot moan “the world of Brahma,” called also the 
Satyaloka, because it is not possible for Jtvas to go daily in th^dr sleep 
to Satyaloka, while it is possible for thorn to enter into Brahman in their 
sleep, every day. 


StTHA 1, 3. IH. 

IM I ^ I U II 

Dhrtoli, on account of supporting. ^ Oha, and. Mahimnah, 

greatness. Asya, of his, (that is, of Brahmanl Asmin, in this ; that 

is, in this small ether. TTpalabdludi, on account of being observed or 

found or stated. 

16. Because it is further stated that this small ether is 
the support of the two worlds, a fact which is the peculiar 
greatness of Brahman alone, therefore this Dahara must bo 
Brahman.—80. 


OOjyJMENTAUY 

In continuation of the passage “the small lotus and in it that small 
ether” (Chh. Up., VIII, 1. 1), the Upanisad goes on to compare this small 
ether with the infinite space and further teaches that all beings get harmo¬ 
nised when they enter into this small ether, and it further employs the term 
Atman or Self with regard to it, and lastly it teaches, that it is free from 
all sins, etc. In continuation of this, the Upanisad in YTI, 14. 1., declares, 
“It is a bridge, a limitary support^ that these worlds inay not be confound¬ 
ed.” The whole Chap. VIII, in fact, is one Prakarana and deals with one 
topic. Therefore, when it uses the word ‘Vidhrtih’ or ‘limitary support’ 
it refers to this Dahara or small ether. Now because this majesty or 
greatness of supporting the worlds, is ascribed to this Dahara, therefore, 
Dahara must refer to Visnu; for who else has this glory of being the 
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support of all worlds ? In fact, Visnu is expressly stated to be tlie support 
of all worlds in other places also, such as Bi’hadaranyaka Upanisad, IV, 4. 22. 

He is the Lord of all, the kinpj of all thinfj;s, the protector of all things. He is 
a bank and a boundary, so that these worlds may not be confounded. 

This also shows that to bo a boundary and a support of the worlds is 
the distinctive attribute of Lord Visnu only. 

seTRA 3. 17. 

II n ^ I 11 

I’nisiddlielj, because of the settled (meaninjr). ^ Cha, and. 

17. And because it is a settled convention to describe 
Bra liman as other, therefore, the small ether of Dahara must mean 
Brahman.—81. 


(;O.MMIC.NTAl(\ 

The word Akasa is known to have, ainonf*' other meaning.s, that of 
Brnlinian, also ; as wo find in the Taitt. Up., If, 7, “For who could 
breathe, who could breathe forth, if that ether lAka^a) were not bliss ?” 

DonfA : An obipctor says : This Dabara or small other may refer to the 
•liva, because immediately after the word Ualiara, we find the description 
of the Jiva given in the above passage. It says : 

^ err suit ii 

“Thus does that released soul (Samprasdda), having risen from this body and 
approached the highest light, appears in its own form. That is Self,” he said. “That 
is the immortal, the fearless, this is Brahman.” (Chh. tT>-) VIII, 3, 1), 

This objection is ansAvered by the author in the no.xt Sutra. 


suTn.\ I., 3. 18. 

m in I ^ I u II 

Ifara, the other one, that is the Jiva. ItW'iH Paiumar6at, on account 
of reference, bs Safi, he ; that is, the .Tiva. ffcf Iti, thus. Chet, if. •! Na, 
not AsambhavSt, on account of impossibility. 

18. If it bo objected, that there is a reference to the other., namely, 
the Jiva, in the Dahara passage; and therefore, it means Jiva ; we 
say no, because it is impossible tliat the epithets applied to Dahara 
should apply to the Jtva.—82. 
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'though then* is ji refercMicc to the Jiva in the middle of that passage, 
y(*t looking to the beginning and the end, and all other epithets applied 
to Daliara, we cannot say that it refers to Jiva. The eight epithets applied 
to Dahara in Ohhandogya Upanisad VIII, 7. 3., cannot apply to the Jiva, 
namely, tlie epithets like free from sin, free from decay, etc. 

Let it be so. The attributes free from sin, free from decay, fre(* 
from death, etc., mentioned in Vll, 7. 1, can easily be applied to tlie Jiva, 
because the Chap. VI11, shows that the whole teaching of Prajapati refers 
to the Jiva only. Indra had heard that Prajapati had declared that there 
is a self free from sin, old age, etc., and so he goes to Prajapati to enquire 
about this Self. Therefore, these eight attributes of tlie Atman given in 
VIII, 7. 1, may apply to the Jiva, and consequently the Uahara mentioned 
before, may be the Jiva. This doubt is removed by the author in the 
following Sutra : 

SLTHA 1 ., 3. 19. 

in I ^ I u. II 

ettarat, because of a subsequent passage. Chet, if. 

Avirbhfiva, manifestation. Svaru])ah, the true nature ; essential form, g 

Tu, but. 

19. If it be objected that from a subsequent passa.ge, tlu' 
Jiva is meant, we reply, no ; because that passage only declares 
the manifestation of the true nature of the Jiva, by means of 
meditation, etc.—83. 


• OAIMnXTARV 

Tlu* word *Tu,' l)ut,’ answers the objection raised in the first half 
of the Sidra. The word *Na’ of the last Sidra is understood here also. 
In the speech of Prajapati reference is made to the Jiva, and it is taught 
that when the Jiva meditates upon Brahman, then there appear in him 
these eight attributes, namely, freedom from sin, death, etc. These qualiiies 
are ossontially tlic qualities of Brahman, and they only appear or 
manifest in the Jiva, when it meditates on Brahman. Therefore, the Jiva 
is not referred to here by the word Dahara, for the essential nature of 
Brahman is to possess these eight qualities eternally, while in the case of 
the Jiva these qualities arc to be acquired by him by Sadhana or practice. 
In the case of Dahara these qualities are never hidden, wdiilo in the case 
of tho Jiva these qualities are at first hidden by untruth, while later on 
they manifest in him. Therefore, we find in the Upanisad, tho statement 
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flint when it has freed itself from the body and has approached the Highest 
Light, then it appears in its own form. Thus there is a great difference; 
in the possession of these eight attributes, by the Paramatman, front 
all eterility ; and tlieir temporary manifestation in the Jiva. The above 
passage also shows, that the Jiva gets these attributes only then, when 
it has reached the Highest Person called the Uttama Purusa, the Highest 
Light, Parama Jyotih. Moreover, thougli these eight qualities manifest 
in the Jiva, through SMhana, yet the Jiva can never become the bridge of 
the two worlds, and the support of the universe, for these attributes are 
the specific and distinct qualities of the Supreme Lord. Therefore, th(i 
Dahara must refer to Brahman. 

But if this is so, why a lefercnce has at all been made to Jiva in tliis 
section treating of Dahara, in the passage : ‘‘Now that released soul, 
which having risen from this body, etc.'’—Ylir, J. 4. This question is 
answered by the next Sutra. 

SUTRA I., I). 20. 

II \ I I o II 

Anyarthai^, a different meaning. Olia, and. Para- 

mar^al.i, referenc(\ 

20. The reference to the Jivqi mad(^ in this section treating of the 
small ether, has a different object.—84. 

(‘OM MENTARV 

The object with which this reference to tlie individual soul is made 
in this section, is in order to teach the Icnowledge of the Supreme Self. 
Tt shows that wlien tlie Jiva obtains such knowledge, it also ]jo:ssesses these 
eight-fold qualities belonging to the Supreme Person. 

Another objection is raised. The text describes this Dahara as 
occupying a very small space in the heart, and because Dahara is so small 
and Jiva is also small, therefore, Dahara must be Jiva mentioned subse¬ 
quently. This objection is answered by the following Sutra: 

SUTRA T., 3. 21. 

^ II ? I ^ I X m 

Alpa, small, Sniteh, bccau.se of the Sruti or scriptural declara¬ 

tion. Iti, thus. Chet, if. ^ Tad, that. 3^ Uktam, has been said. 

21. Tf it be said that the scripture describes the 
Dahara to be very small, therefore, it must mean the Jtva, 
and not Brahman ; Ave say no, for the reasons already 
given.—85. 

17 
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rOM-MENTAKV 

Tlio answer to the objection raised in tliis Sutra has already been 
anticipated in the preceding aphorism, L, 2. 7, where it is said that 
Brahman, though all-pervading, is imagined to be of the size of a span, in 
order to meditate upon Him as having that much size. Ft is merely to 
help memory, that this convention is made, but tlu5 Brahman is oF the 
size of the lieart. Fn fact, tlie text of the Lfpanisad shows that Ho is 
Infinite and Inconceivable 

The next Sutra gives another reason for this conclusion. 

srmv 1 ., 3. 22. 

in I ^ I 

Anukrteh, l)ccause of imitation. Tasya, his. ^ Cha, and. 

22. The Jfva cannot be Brahman or the small other, because tlie 
text says that the Ji va imitates Brahman.—80. 

COMM lATAIA’ 

The text of the (’liliuridogya llpanisad VI IF., 7. 3., (dc., sliows that the 
eight-fold attributes therein mentioned, which are (‘ternally ini^sent in tlu‘ 
Flahara, is acquired by the dfva through Sadhana, in tlie stab* of Hukti. This 
Jiva is describei in that section as covered liy falsidiood in ils prior state, 
and it is only when by meditation on Brahman, this covmiiig of ignorance 
is torn asunder, then are manifested the eight-fold attributes of being fre(‘ 
from sin, free from decay, etc., and it is in this state of ^Inkti that the diva, 
by getting the light of F^irabrahman, becomes liki* Brahman. The Jfva, 
tlierefore, merely imitates Dahara, and is called Dahai'a in a secondary 

sense. And it is a well-known thing that the imitation and tlie original 

are not the same. As wo say in the sentence TFaiiiiman imitates the wind 

in swiftness.’ which means tliat Haniiinan is not wind but like it. Similarly, 
wo find in another passage that the Jiva, in the state of Mukti, becomes 
similar to or imitates Brahman : 

When the seer (/. c., the individual soul) secs the brilliant maker, the J^ord, the 
Person, in whom Brahm^ has his source; then becoming wise and shaking olf good and 
evil, he reaches the highest similarity, free from ])a83ions. (Mund. Up., Ill, T. 3.) 

siTRA r., 3. 23. 

II H ^ I II 

Api, also. Sniaryatc, it is traditioned. 

23. The Smriti also declares this assimilation of the 

Jtva with Brahman, in the state of Mukti, in certain respects 
only.—87. 
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<0M3IKNTAliY 

Thus in the (Htu also Ave find : 

wsft 5l^% 5f 5qqf?U ^ II 

Having taken refuse in this VViadom and bein^- asaimilakd to My own nature, they 
are not re-born, even in the emanation of a universe, nor are disquieted in the dissolution. 
(XIV, 2). 

I'lius this Smvti or (litil also declares tliat the iMuktas become avssiinilated 
to the nature of Brahman and manifest some of the attributes. Therefore 
Uahara is the Lord Hari alone, and not any Jiva. 

Adhikarana VI,—He %olio is measured by a thumb is Brahman, 

Visaya : In the Katlia IJpanisad, If, 4. 12, we read : 

II II I ^ qqR ^ ^ i q^il: 

II II 

The person (Puriisa), of the size of a thumb, 'stands in the middle of the {Self (body^ 
as Lord of the past and the future, and henceforward fears no more. This is that. 

That ])er8on, of the size of a thumb, is like a li^ht without smoke, Tjord of the past 
and the future, he is the same to-day and to-morrow. This is that. 

Doubt : Here arises the doui)t: Is tlu^ person of the size of a thumb, 
the ffiva or th(‘ Lord Visnii ? 

J 'urrapakm: Th(3 Pnrvapaksin maintains that the person of the size 
of a thumb is Jiva, because in the ^iveta^vatara Upanisad, Y, verses 8 and 
7, the being of tlie size of a thumb is expressly stated to be the Jiva. 

\ %q ^i^iaf^rqtsc^rq^lsfq 

II c: II 

S. That lower one also, not larger than a thumb, but brilliant like the sun, who is 
endowed with personality and thoughts, with the quality of mind and the quality of body, 
is seen small even like the point of a goad. 

«r: sinjifJw: 

II «II 

7. But he who is endowed with qualities, and performs works that are to bear fruit, 
and enjoys the reward of whatever he has done, migrates through his own Avorks, the 
lord of life, assuming all forms led by the three Gunas, and following the three paths. 

Siddhdnta : This objoefion the author answers by the Sutra, next 
given : 

sCtka I., 3, 24. 

II n ^ II 

Sabdfit, because of tlie word, w Eva, even, only. JffJw; Pramitah, 
the measured, the limited; measured by the thumb. 
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24 The limited person of the size of a thumb, described in the 
Katha Upanisad is Brahman, because of the word or the epithet applied 
to It in that very text.—88, 


(•(LMMliNTAliY 

The person of the size of a thumb is the Lord Visnii alone. Why ? 
Because tliere is an (express term or word, in that very passage, which can 

apply to Vi§nii alone. That passage describes this person as Lord of the 

past and the future. Now this epitliet: “The Lord of the past and the 

future’'—cannot be applied to Tiva at all, whose past and the future is 

bound by his Karinas, and who is not free to possess so much glory. 

But how the All-i)ervading Lord can be said to be limited by the 

measure of a thumb ? This point is answered by the next Sutra. 

sera A i., 3. 2“). 

m I ^ 1 Vi ii 

Hrdi, in the Iieart, with referenct' to the heart. Apeksuya, 

by reference to. g Tu, but. Maniisya, men, human l)L‘ings. 

AdhikSratvat, because of the qualified. 

25. But the size of a thumb is Avith reference to the 

human heart, because men are qualified to meditab* on 

Brahman in their heart, and imagine him as limited to tliat 
size.—89, 


t’OMMENTAUV 

The force of the woul “Tu” is to declare limitation, l)ecause tlie Lord ' 
is meditated upon in the heart, which in every human being is of the size 
of his fist or thumb, therefore. He is spoken of as liaving the measure of 
a thumb. TliLs has already been described before, under Sutra 1, 2. 7, 
where we have said that tliis attributing of a size to Brahman, is based on 

a mere metaphor, taken from the size of the lieart; and for the sake of 

devout meditation ; and because His ineffable gloiy manifests in the heart 
of His devotees in that form. 

But the hearts differ according to the animals, some have larger 
hearts, some have smaller ; some are more than a thumb, somo are less than 
a thumb. How can it then be said that the person of tho size of a thumb 
is so spoken of with reference to the heart ? This objection is met in the 
Sutra by using the word ‘Tiuman.” It is the human heart that is the 
measure here taken, (and not the heart of snakes, horses and donkeys\ 
For though the scriptures arc employed in general terms, yet they apply 

only to human beings, for human beings alone are Adhikftris and not lower 
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animals. Human beings alone have the faculty of devout meditation ; 
therefore, the standard of the thumb is taken from the human heart, and so 
there is no conflic.t 

Though the liearts of elephants and horses, etc., may be said to be of the 
size of a thumb, yet ther(3 is no conflict here also, for these creatures are 
incapable of devout meditation. Though the Jiva also is described to have 
the measure of a thumb, it is so done, because it dwells in the heart, and 
so metaphorically is said to be of tiie size of the heart. As a matter of fact, 
it is atomic in size, foi‘ the scripture says that its size is very small. 

^ i uijft 6 ^ w 

That living soul (Jiva) is to he known as part of the hundredth part of the point of a 
hair, divided a hundred times, and yet it is to be bifinitc. (Svet. Up., V, 0). 

Therefore, the ])erson of the size of a thiiml) is the Lord Visnu alone. 


Adiharana VIL—Deoas entitled to meditate on Jirahman. 

ft has been mentioned in tin? last Sutra, that the scriptural texts 
teaching jneditation on Brahman are the concern of men, because by so 
teaching it can bo proved that the Highest Brahman has the size of a 
tluinib. The Sastra, therefore, establish(‘s that nnm alone are entitled to 
jneditate on Brahman. But this is a wrong view. All those men who are 
on the path of gradual release (Ivrama Mnkti) pass through the Deva evolu¬ 
tion, and become Devas. If meditation on Braliman is enjoined only for 
men, then tliose men who have become Devas, are not entitled to meditate 
on Him. And thus the theory of gradual release would become meaningless, 
for there would be no release for Devas. 

But Devas are entitled to meditate on Brahman as we find from the 
following text of the Bvluid^ranyaka Upanisad (I., 4. 10). 

Whoever of the Devag, knowing Brahman, meditated oji Him he verily obtained Him, 
so also among the Rsis, so also among the men. 

Similarly, the following passage also shows that the Devas worship 
Brahman : 

The Devas meditate on that Brahman w'ho is the light of lights, who is the giver of 
life, and who is immortal. 

Doubt : Here arises the following doubt. Admitting that meditation 
on Brahman is taught regarding the Devas in the same way as taught with 
regard to men, the question remains, is it possible with regard to the Devas, 
or is it not ? 
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Purvapaksd : The Purvapaksin says such meditation is impossible 
with regard to the Uovas, because they Imvc got no sense organs and 
consequently they have got no capability to meditate. The Devas like 
Indra and the rest, aie verily thought-forms, created by the chanting of 
Mantras, they have no pliysical sense organs. Consequently, on account 
of this absence alone, they have not tlie capability of meditation or the 
desire for the i)ossession of sucli attributes as Vairagya or dispassion, 
Viveka or discrimination, etc. Hence the Devas are not capable of medita¬ 
tion on Brahman. 

Sidfikdnta : To this the author replies by the hdlowing Sutra : 

sfiKA r., 3. 21). 

? I ^ 1 II 

^ Tad, that; namely, meditation on Brahman. Upari, above, namely, 

with regard to the beings who are above men, namely Devas. Api, also 
Badaranyah, the sage Badaranya is of opinion. Sainbliabat, 

because of the posssbility. 

2(). The meditation on Brahman, according to the opinion 
of Badarayaija, must be admitted with regard to those also, Avho 
arc above men, in the scale of evolution ; l)ecause of its possibility 
with regard to tliem also (for they also have an organised 
body.)—9D. 


COMMJvNTAKV 

This meditation on Braliman mu.st be admitted with regard to these, 
who are liiglier in scale of evolution to mankind, namely, with regard to 
Devas also. This is the opinion of Lord Badarayana. VV'hy has he tiiis 
opinion ? Hecaust^ the Upanisads, the Mantra portion of the Vedas, the 
descriptive i)ortions of the Vedas, the sacred scriptures known as Itihasa 
and Purina, all unanimously describe that the Devas liave bodies as believed 
also by mankind. Since they have bodies, it is possible for them to meditate 
on Brahman ; because the objection of the Purvapaksin was tiiat Devas have 
no body, and therefore tliey could not meditate. 

Xote: It is only the POrva Mim^ihsitkas who hold the theory that the Vedic DevaUs 
are not embodied beings, ])ut only creation of the ]isis when they chant the Vedic 
Mantras. According to this theory, the vibrations produced by the proper singing of the 
Mantras create these Deva-forius, through 'which theurgic effects are produced. But this 
is only a partial truth. The artificial elemcntals. as these Mantra-3.tmic Devatas are, 
constitute only a portion of the inhabitants of the Devaloka. There are real Devas also, 
real Jivas, passing through Deva evolution, who arc not mere creations of Mantras. 
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Thus tile Dovas also liave the capability of meditating on Brahman, 
oecause tliey possess body and senses made of celestial matter,'and they 
also are capable of feeling disgust and dispassion (Vairagya) with tiieir 
own state, however high it may appear to us in lordliness and glory. 
For compared with tlio glory of God, the Devas realise keenly the sinful¬ 
ness, the littleness, the insignificance, and the transitory nature of tlieir own 
lordliness and glory, and consequently they also are capable of feeling 
Vairagya. Tliero is the authority of the \risnu I’urana on this subject : 

Oh best of the twice-born, not only is sorrow to be found in liell, but it c.\iHts in 
Svarga also, for the inhabitant of heaven is afraid of the transitorinoss of heavenly life, 
so the dweller of heaven also is not free from grief. 

Therefore, Devas also desire to acquire the eternal bliss which the 
knowledge of Brahman gives. For this Brsthmic bliss is free from all 
taint of evil, and it is an immeasuroable, eternal state of joy. For thus 
is this bliss described iu the sacred scriptures. Aforeover, we find in the 
Upanisads descriptions of how botli the Devas and men wont to 
I’rajapati to learn tlio Brahama Vidyil, as the following e.xtract from tim 
Bvhadaranyaka XTpanisad will show : 

The children of Praja)»ati are of three sorts, namely, the Devas, the men and the 
Asuras: They ai)proached their father I’rnjitpati and dwelt with him as students of 
Brahma Vidy^. (Br. Up., V, 2.1) 

Similarly, iu tlie Chhiindagya Upani.sad, we find that Indra dwelt as a 
Brahmachiirin iu the house of Prajapati for more than one hundred years : 

f ^ ii 

This made in all one hundred and one ycai-s, and therefore, it is said that Indra 
Maghavat lived one hundred and one yc.ars as a pupil with Prajapati. (dh. Up., Vllf, 

11 . a). 

Owing to their having bodies, the Dovas, therefore, arc also qualified for 
meditation on Brahman. 

An objector says : If we admit that Dovas have bodies, then there 
would arise difficulties ivith regard to sacrifices, for it is impossible for 
one limite<l corporeal entity to bo simultaneously present at many places 
of sacrifices, when ho is invoked simultaneously by all his worshippers. 
'J'herefore, sacrifices become useless, for an embodied Deva, like Indra, 
cannot be present simultaneously in all the jilaces of worship, where he is 
invoked. To this objection tlio author gives tlie following answer ; 

Sl'.TRA I., 3. 27. 

M’q: II n \ I II 
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Virodhal.i, contradiction. Karmani, witli regard to work, with 

i-egard to sacrifices. Iti, thus. Chet, if. H Na, not. Aneka, 

many (bodies). Pratipattch, l)ecausn of the assumption. DarSa- 

nat, l)ccause of tlie observation or seeing. 

27. If it he oljjocted that a Deva cannot he an embodied 
l)eing, for then liis presence at many sacrifices simultaneously 
would he imposdhle : wo reply, no ; hecauso it is observed (that many 
bodies can lie assumed by spiritual entities, for simultaneous appearance 
in different places).—91. 

('OMMKNTAKY 

Even if wo admit that Dovas have a body, yot this would not contra¬ 
dict tho performance of sacrifices ; because threat masters of occult forces 
iiave tbe power of creating many bodies, and simultaneously appearini** at 
distant places. Sucii were the Yogis Maubhari, etc. 

Says an objector : “Admitting that for the reason given in this Sutra, 
there may arise no difficulty as regards sacrifices, for those who hold 
tiie vii^w tliat Devatas liave got bodies, but then arises another difficulty. 
Tt r(‘lates to the words of which the Yeda consists. If words likx' Tndra, 
etc., refer to embodiiHl beings, th.en when these beings are not in exishmee 
then tho.se words denote no objeet. Thus before the creation of Tndra or 
after tho destruction of Indra, there is a period when no Indra exists. But 
th(* Vedas ar(' ('ternal, and the word Tndra occurs in it, To what does 
then this word refer, during tlu‘S(' periods, when there is no Tndia V Is it 
not like the word “the son of a barren woman If so, as those words 
have no meaning, so th(' Vedas also become meaningless. ^loreover, in 
the Pnrva .Mimaiiisa it was (established that woi*ds, obj(3cts corresponding 
to those words, and tlu* pow(‘r of tin* words to demote tliose obje^cts, are 
all eternal, for a Mimaiiisa Sutra says : 

The relation between the word and its object, is natural and eternal. So if 
the words like Indra, etc., denoted organised beings, they would make the Vedas 
non-eternal. 

Siddfhita : 'Po tliis objection, the author gives the following 
reply : 

SCTKA L, 3. 28. 

^ II 1 I ^ I II 

?is^: Babdali, the word of the Vedas (would become non-eternal) or there 
would arise contradiction with regard to the eternity of tlio word. Iti, tlius. 

diet, if, Na, not. Atal), because, from this, from tlie word being 
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eternal, Prabhavat, because of the origination. Pratyaksa, per¬ 
ception, direct statement, namely, the Sruti or revelation. Anumft- 

nabhyam, from inference, from Smyti, namely, the tradition. 

28. If it be objected, that this view would contradict the 
eternity of the word ; we reply, no ; because the creation of the 
universe is from the Avord which is eternal. And the Sruti and 
Smrti (the direct statement and inference) also establish the 
same.—92. 


(COMMENT AHV 

There arises no contradiction of the kind mentioned above, even with 
regard to the eternity of the Vcdic words. Why ? Because from this 
eternal word arises tlie creation. The creation of every embodied being, 
whether Tndra or a cow, proceeds from the remembrance of their form 
and their characteristics, by Brahm^ when he utters those words, which by 
association always suggest the particular form and the characteristics 
possessed by that form. 

Note : ‘‘When, therefore a special individual of the class called Indra has perished, 
the creator, apprehending from the Vedic word ‘Indra,^ which is present to his mind, the 
(jlass characteristics of the beings denoted by that word, creates another In Ira, possessing 
those very same characterstics ; just as the potter fashions a new jar, on the basis of the 
word ‘Jar’ which is stirring in his mind. But how is this known ? ‘Through perception 
and inference,’ /.c., through scripture and Smrti.’^ (Rfirafinuja). 

Rv(3ry Vodic word always expresses a particular typo form, and does 
not express any individual (they aro all common terms and not Pr per 
Nouns). By reniomhering the particular type f>rms, don del by those 
words, Brahma creates the universe. For forms (Akrti) aro et rnal, and 
exist in the Archetypal plane, from eternity, before they become concrete 

ill any individual form. The Vedas are like the book of Vifivakarman, in 

which directions aro given as to painting of certain forms or pictures of 
Devas. Thus for example, it says, “Yama should bo pictured as having a 
sceptre in his hand, Varuna as having a noose in his hand.” The Vedic 
words denoting Devas, like Indra, etc., do not express any particular indi¬ 
vidual of that name, but are a class name like the word cow, etc., and are 
symbols of particular forms, naturally belonging to a particular cliss of 
beings. They do not denote merely individuals, like the word Chaitra, etc. 

Therefore, because the Vedic words denote eternal forms, existing 
in the mind of the Creator, they are not unauthoritative ; and this vi*w 

of ours, that the Devas possess body, does not contradict the MtinSm^ft 

view that the word is eternal. How do yon know this ? To this the 
Siitra answers by saying, Pratyaks^numSnftbhyfim, because the Srati and 
the Sm^ti declare it so. 

18 
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As an example of Sruti, we have the following : 

Thus Prnjjipati created Devas, etc., by pondering over the various words 
of Mantra, Sukta 62 of the ninth Msnidala of the Rg Veda. 

Note : We give the Mantra with its word meaning below ; 

Ete, those. Asrgi*ani, creates. Indavah, drops ; Suma- 

drops. Tiral), downward, Pavitram, pure, purifying, a sieve. 

A^avali, quick, rapid : another reading is II Vii^vani, all. 

wfir Abhi, towards, Saubliaga, prosperities. 

These rapid 8oma-dropR have been poured through the purifying sieve. To briiig all 
felicities. 

In the Panchaviih4ati Brahmana (VI, 9. 13. 2’^. and 12. 1. 3), wo 
find how this Mantra was utilised hy Brainna in making his creation. Wo 
read there : 

‘‘Rrr: ?rCR; 

iRf ?Rt II 

Praj^pati created the Devas, by rejecting on the word “Etc. * lie created the men, 
by the wonl “Asrgram the Pitaras by the Avord “Indavah the plancls by the word 
“Tiras Pavitram the songs, by the word “Asuva the Mantras, hy the word “ViAvani’^ 
and he created all other creatures by the word “Abhisaubhagit.” 

Note : The w'ord Etad “this” reminds Brahmit of the Devas presiding over the senses : 
the word Asrgra meaning blood, reminds him of those creatures in Avhich blood is the chief 
life-clement, namely, men ; the word Indu, denoting moon, reminds him of the fathers, who 
live in the moon ; the word Tiras Pavitram meaning ‘ holding of the pure ambrosia" 
reminds him of the planets where the 8oma-fliiid exists, the word “Asuva,” “flowing” 
recalls the SAveet flow of music : the Avord “VisAV’ recalls the hymns sacred to the VisA'c- 
devas ; the AVord “Abhisubhagit,” meaning “great prosperity,” recalls all creatures. 

The Snivtis like tbe Vi.snu Punina, etc., also show the same. As the 
following : 

In the biginning Brahmd created through the words of the Vedas alone, names and 
forms of all creatures, the manifold rituals of all sacrifices and their different status.” 

SVTRA I, 3. 29. 

^ in I A II 

Ataeva, therefore, for this reason alone. ^ Cha, and. 
Nityatvam, the eternity of the Veda. 

29. And for this very reason, the eternity 
proved.— 93. 


of the Veda is 
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COMMENTARY 

Thus tilo otoi’iiity of the Yedas is established, bt^cause, its words 
denote eternal types, (and not individuals), and because these words remind 
the creator of the types that lie should create. The names like Kathaka, etc., 
do not mean that the Rsi called Katha was the author of the hymn, but 
that tliey were merely the utterers of those hymns, which exist from 
eternity. 

Xofr- : We find in the Vedas passages like the following : 

“Reverence to the Hsis who are the makers of Mantras.” Tt does not nican that any 
Itshi really made (he Mantras. Texts like these suggest to the mind of Brahmd what 
should be the characteristics and powers of those Rsis who would make the different 
sections, hymns, and Mantras, and then Brahmjt creates them endowed with those 
characteristics and powers, and appoints them to remember the very same sections, hymns, 
etc. The Rsis being thus gifted by Prajjtpati with the requisite powers undergo suitable 
preparatory au9teritie.s and finally sec the mantras and so on, proclaimed by the Kashas 
and other Rsis of former ages of the world, perfect in all their sounds and accents, 
without having learnt them from the recitation of a teacher. 

A further objection is raised. Let it bo admitted that after each 
minor Pralaya or shorter dissolution (Naimittika) the Lord Brahipa iinay 
create the bodies of Devas, etc., by remembering the words of the Vedas 
and the types mentioned therein, but in the case i)f the major Pralaya, 
called tiie great Latency (Prakrtika) when Brahmfi himself vanishes, 
along with all world'^, how can then ho create a new world on the basis 
of the Vedas, when the Vedas therasolvos vanish ; mid how can we speak 
of tiie eternity of the Veda ? To this objection the author gives the 
following reply : 


sCtra I., 3 . 30 . 

in U i ii 


Samana, same, equality, sjur Nfima, name. Rupatv&t, 

on account of form, Cha, and. Avrttau, in repetition, when after 

a Mah^pralaya or Great Latency there is a first creation of the world. 

Api, also. Avirodhalj, want of contradiction. Dar^anSt, 

because of seeing, because of the Sruti. Smftelj, from the Sm^ti. 

Cha, and. 

30. Even in the case of first creation (after a Great 
Latency), there is no contradiction (with regard to the 
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eteniitj of the words of the Veda), because the names and 
forms remain tlie same. As appears from Sruti aud 
Smrti.—94. 


COMMEKTAliV 

The word Cha in tlio Siitra is used to remove the doubt raised. The 

A 

word means renovation, primal creation after the Great Latency. 

Even after a Great Pralaya, there is no contradiction witii regard to the 
eternity of V^dic words, because the new creation proceeds on the sameness 
of names and forms, etc., as in the preceding creation. In a Mahapralaya 
or Great Latency, the Vedas and the typos denoted by the words 
of the Vedas all of which are eternal objects, merge into the Lord Hari 
and b' come one in Him. This merging is in that aspect of Hari, which 
is called His Sakti or energy. They remain in Him in a state of Latency. 
When the Lord desires to create, they come out from Him again, and 
become manifest. The creation of individuals is always i)recoded by a 
reflection on the words of the Vedas and types denoted by them, whether 
such n flection is by the Lord Hari Himself, or by the four-faced 
Brahma. 

]S!ote ; After a great Latency, Hari creates the Vedas, in exactly the same order and 
arrange ments as they had had before, and reflecling on its words and types, He emits 
the entire world, just as it had been before, from the element called Mahat down to 
the Brahmilnda and Brahmd. He then imparts the Vedas to Brahma and entrusts 
him with the task of creating lower beings. The Lord Hari at the same time pervades 
the world eo created, as its Antaryamin or Inner Ruler. 

A subs^^qiient creation is similar to the past creation : Just as a 
potter, who makes a pot, by remembering the word '‘pot” and the form 
which the word calls up in his mind, though there may be no actual pot 
as a mould before him. As is the case in Minor Latency, the same is the 
rule in the case of Great Latency. The difference is this, that after a 
Great Latency, the Lord Himself creates all elements from Mahat down¬ 
wards up to Brahmanda, and emitting Brahma from His body, He teaches 
him the Vedas and entrusts him with the task of further creation. In the 
case of Minor Pralaya, Brahma does not cease to exist, nor do the elements; 
and consequently BrahmS himself creates the universe after every Minor 
Pralaya. 

Whence is all this known ? The Siitra replies by saying I)aii5an&t 
SmyteS cha, from the Sruti and the Sm^ti. The Siuti passages are like the 
following; 
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5.tixian was alone in the beginning. He willed, may I create the worlds. 

He who first creates Brahmd and delivers the Vedas to Him (Svet. Up., VI, 18). 

'?[cTr I 

The Creator fashioned the new universe and created the sun and moon just as they 
were in the beginning. (Rg Veda, end.) 

The Smrti passages are the following : 

qiiTT 5ft5r I II 

As a mighty banyan tree lies concealed in the small seed, similarly in thee, 0 Lord I 
as the Great Seed, lies concealed the whole universe, when thou drawest it in, at the 
time of the Great Latency.—(Visnu Purana). 

So also in the Varaha Parana : 

qfr n 

The Highest God is Nitrayaria, from Him was born the four-faced One. 

So also in the Bhagavata : 
m J-T II 

He who mentally imparts the Vedas to the First Sage, Brahm^. 

To sum up tho whole. When tho time of the Great Latency comes 
to close (and the hour strikes for a new creation), then the Lord God of 
All remembers tho constitution of tho world immediately preceding 

tho Pralaya, and formulates this desire: “Let mo become manifold.” 
He separates into its different parts the whole body of spirit-and-matter 
which had merged in Him. Thus the enjoying souls and the objects 

of enjoyment—tho spirit and matter—come out from him as separate 

entities now. After this, the Lord creates tho entire world just as it 

had been before, from the great principle called Mahat down to the 
cosmic egg and BrahniA He then manifests the Vedas in exactly the 
same order and arrangement as they had been before, and He teaches 
them mentally (not oially) to Brahmfi. He entrusts to him tho task of tho 
new creation of the whole remaining universe, from Dovas downwards, 
just as it was before. At the same time He, entering into the world, presides 
in it as its Inner Euler and Conti oiler. Brahma also, through the grace 
of the Lord, gets the power of omniscience and through the help of the 
words of the Vedas, remembering the types, etc., creates new Devas, like 
those of the previous world-period. Thus the Veda, when it uses the 
words like Indra, etc., refers to eternal types of Indra, etc., and as these 
types are eternal, though the forms vanish at every Pralaya, therefore the 
Vedas are eternal. 

Thus there is no conflict or contradiction, when it is said that the 
word is eternal, for it means that the types represented by those words 
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arc eternal. Thus the De^as have the capability of meditating on Brahman, 
since they possess an organised body ; and since the Devas have this 

capability, there is no conflict in the text relating to the meditation on the 
person of the size of the thumb. With regard to the Devas a person of the 
size of the thumb is to be measured by the thumb of the Devas, as in the 
case of men ho is measured by the thumb of man. 

Now we (‘liter into tlie consideiation of the question whether the 
Devas are qualified or not, for these Yidjas or meditations, of which they 
themselves are the objects meditated upon. 

In the Chliandogya Upahisad we find a Yidya called the Madlui 

Yidya. 

The San w verily honey to the Devaa, the ifeaven is like the cross beam, the inter¬ 
mediate region is the beehive. And the rays are the sons. (IIF, I. I.) 

H(‘re tlie Sun is said to be honey or nectar of the Devas and 
classes of Devas called Yasu, Kudra, Aditya, Marut and Sadhyas worship 
or meditate on this nectar ; each class being headed by its chh f. They 
become satisfied by looking at this honey. The Sun is said to be the honey, 
because he is the abode of a certain nectar, to be brought about by certain 
sacrificial works, to be known from the Rg Yeda and so on, and the reward 
of such meditation as mentioned in those texts is the attainment of the 
position of the Yasus, Uudras, Adityas, and so on. 

Nofr : This meditation on tho Sun produces the status of Vasu, etc. The point is, 
should the Devas undertake this meditation, \yhen the fruit of such meditation is the 
attainment of the status of a Vasu, etc.? The Devas already have reached this status, and 
HO to them this Madhii Yidya is useless. 

The author gives first the opinion of others, as regards this point: 


sltra I., 3 . 31 . 

in I ^ U Ml 

Madhu, in honey, Adisu, and in the rest Asam- 

bhav^t, on account of tho impossibility. Anadhikaram, non¬ 
qualification. Jyiminib, the sage called Jairnini. 

31. Jaiinini is of opinion, that the Devas arc not qualified to 
undertake meditations like Madhu Vidyfl and so on, because of the 
impossibility.—95. 


COMMENTARY 

According to the sage Jairnini, the Devas are not entitled to under¬ 
take meditations like Madhu VidyS, etc., because it is impossible for one 
and the same person to be the object of meditation as well as the person 
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meditating. Moreover the Dovas like Vasu, etc., already belong to the 
class of Vasus. etc., and so in their ca«e, tin fruit being already accomplish¬ 
ed, the .meditation is useless. The Dovas have nothing to gain by such 
meditation ; and so they have no desire for this meditation ; for they already 
possess that which is the fruit of such meditation. For both these reasons, 
.laimini holds that the Devas are not qualified for meditations, like Madhu 
VidyS etc., in which they themselves are the objects of meditation. He 
gives another reason for his view. 

SUTRA 1., 3 , 32 . 

^ II n ^ I II 

Jyotisi, in the light, in tlie Highest Brahman, uiqrq; Bhflvat, 
lioeanse of the e.xisteneo, because it consists of. Cha, and. 

32. And because the meditation of the Dovas consists in 
worshipping the Light, therefore, they do not stand in need of any 
lower meditation.—Of). 

COMMKSTAUV 

In the Bfhadaraiiyaka Upani§ad, we find tliat the Dovas meditate on the 
Great Light, the Supremo Brahman alone, and they do not worship anything 
lower. That text is as follows : 

Him from whom proceed the year along with the days, Him the Devas meditate 
upon as the Light of Lights, as Immorlal Life. (Br. Up., IV, 4. 16). 

Both men and Devas have this in common, that both arc entitled to 
meditate on the Supreme Brahman, the Light of Lights. The special mention 
that the Devas meditate on this Light of Lights, indicates, by implication, that 
they are not entitled to (or rather do not stand in need of) meditations on 
other objects than the Supremo Brahman. 

The view of the Purvapaksa given in these two Sutras, is thus con¬ 
troverted by the author. 

SUTRA 1., 3 . 33 . 

m 3 ^ in m I u 11 

Bh&vam, the existence (of the qualitication to undertake tlie 
meditations like Madhu Vidya, etc.,) Tu, 3 but. BadarSyanab, the 

sago called BMarfiyana. ’rfps Asti, is, (there is the possibility of such 
meditation), ft Hi, because. 

33. But BAdarayapa maintain.s the existence of quali¬ 
fications for such meditation, because there is possibility of 
it.-97. 
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COMTHKNTAliY 

The word Tu is used in order to remove the doubt raised by the 
Purvapaksin. In the meditations like Madhu VidyS, etc., the Devas have 
ii right, according to the opinion of Lord Bada»&yana. Because though 
these Devas have attained the position of Vasu, Aditya, etc., yet it is pos¬ 
sible that they may have a desire of attaining the same position of Vasuhood 
or Adityahood, etc, in the next Kalpa also, and so they may meditate on 
Brahman in the form of, and residing in, Vasu, Aditya, etc. For meditation 
on Brahman is taught hero to be of two kinds : firstly, Brahman is medi¬ 
tated upon as effect and secondly, he is meditated upon as cause. 

Note : When meditation is on a form like that of Vasiis, efc., it is meditation on 
Brahman as efiect, namely meditation on Brahman as he appears in the form of creatures. 
But in the same Madhii Vidyit there is the latter section which enjoins meditation on 
Brahman as cause. 

Tlic sense is this, tlie Devas who are Vasiis, Adityas, etc., in this 
Kalpa, meditate on Brahman as Vasu, Aditya, *etc, with the object of 
becoming Vasn, Aditya, etc., in the next Kalpa. AVhen they have 
attained Vasuhood or Adityahood by such meditation in tlie next Kalpa, 

then they meditate on Brahman as the Inner Ruh r of Vasus, Adityas, etc., 
and worshipping Bralimaii as cause, they shall attain ndeaso in the 

next Kalpa. 

Moreover, tlH3 words Vasu, Aditya, etc., are not confined to these 

Devas, but they denote Brahman also. In this view, the section on 

Madhu Vidya does not teach meditation on Devas called Vasus and 

Adityas, etc., but on Brahman, who is called also V^asu, Aditya, etc. Near 

the end of that section wo find this decharation, “he who knows this 

Brahma Upanisad, etc.” Tin's shows that this is an Upanisad teaching 

Brahma Vidyfi, and not meditation on any inferior being like the Devas 
called Vasu, Adityas, etc. 

Note : The worship of insontient objects cannot give PurusArtha (the highest end of 
man). Therefore, this Khancla docs not teach the worship of inanimate objects like the 
sun, etc. 

In fact, in the concluding passage (Khanda Xf) the Sruti expressly says that the 
teaching herein given is Brahma Vidy^ and not any lower Vidyd, for it says, “Let the 
father tell this Brahma Vid}5 to his eldest son.” It further says “He who knows this 
Brahma Upanisad thus,” etc. How can the worship of inanimate objects give Mukti or 
Brahma-pada ? That the whole of these Khandas relate to Brahma Vidy^, is further 
shown by the statement made in Khanda XI, where the SnUi says, “In what place He 
neither rises nor sets” and “for Him there is perpetual day.” These are applicable 
primarily to Mukta Jivas only. (T us this portion of the Upanisad deals with Brahma 
VidyA only and not with Apard Vid^d as understood by others). Moreover, to whom 
can primarily belong the possession of Yasa.s—wisdom, Tejas—bliss, Indriyam-lordliness, 
Viryam—strength, Annddyam—magnanimity and Basatvam—power, but to the Supreme 
Lord ? For says a Sruti “His name is the great Yagas.” 
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Nor is this objection valid that the Adityas and Yasus, etc., liavo 
already attained the position indicated by their names, and so th.oy have 
no objects of desire in this direction left; and therefore, this meditation is 
useless for them. For we find in the world, that the people, tliou^h liavin^* 
sons in tiiis life, have still a desire to get sons in the next life ; (and consc- 
(piently perform sacrilices for the attainment of sons in the next life). 
]\Ioreover, the various meditations tauglit in this ^[adhu A^idya, are really 
meditations on various aspects of Brahman, and consequently when the 
Devas meditate on those aspc'cts of Brahman (in the form of V'^asus, Adityas, 
(dc.,) they arc really meditating on Supronu' Brahman; and conseciuently 
the statement that the Devas meditafi' on the Light of lights only is also 
not contradicted. 

The following text shows that the Devas also perform sacrifices, etc. 

IVajiipali desired, ‘let inc create beings/ He saw a pair called the Agiiihotra fth(j fire- 
saerificer). lie therefore sacrificed when the suii arose. 

I 

The Devas perfonned the sacrificial session. 

Those texts of the Sruti show that the Devas are qualified to per¬ 
form sacrifices also, why should not then they be (|ualifiod to perform 
meditations like Aladhii Vidya also ? The Devas stand in no need of 
these sacrifices to attain any personal (‘lul of their own, but they do so in 
order to cany out tlie command of tln^ Jjord, and to maintain tlio world- 
l)rocess. 

Xote : When the Devas perform sacrifices even in order to carry out the Divine Will 
ill creation, no doubt can really arise whether the Devas ever meditate on the Ixird or 
not. 


An objector says : How can Devas bo called Mumuksus or a-tliirst 
after Release, wlum they voluntarily renounce Release or rather postpone 
it, to an indefinite period ? For Devas or even men who meditate accord¬ 
ing to Madlm Vidya, wilfully suffer delay in getting release till the end of 
the Kalpa, and take upon themselves the duty of the high offices like 
those of Adityas and Yasus ? For the real Mumuksutva is a burning 

desire for release and consists in spurning all objects of desire and all 
joys ; yea, even the joys of the Highest AVorld of Brahmfi ? How can then 
these followers of Madliii A^idy^ be called true aspirants after Release when 
they wilfully take the by-path of cosmic power ? True ; this is so, but 

it must be admitted that there are certain Beings, who owing to some un¬ 
known or mysterious action of their Karmas have to undertake the duties 

of world-rule, and because the sacred books expressly teach the existence 

19 
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of those Kxalted Ones, who voluntarily a(3copt, or rather i)refor, the burden 
of cosmic agents, to the ptiaco of final Release'. 

Tins Adhikarana shows that when evc'n the De^vas also work un¬ 
selfishly, and iiK'ditate through Madlui Vidya, much more should human 
beings do the' same. 


Adhikarana VITL — The ^udrai^ or (dtild-i^oids not qualified 
to Vaidie meditation. 

In tlu' previous part, it has been nu'ntioned that men as well as the 
l)(‘vas ar(' qualified to meditate on Hrahnian, because they have the cai)a- 
bility and other ivrjuisites for sucli meditation. Now this cannot take 
place without study of tlu* Vedanta texts, for Hrahman is said in 

the scriptures “the Aupanisada Ihn-usa,*' the Si)irit revealed l)y the TTpa- 
nisads. Conscfjuently tlu' (pie>.tion arises, are all men indiscriminately 
qualifif'd to the study of llu' (Ipanisads ? To this, tlio answer ultimately 
given is that baby-souls, wliich are just (joining out of animality into 
humanity, ari' not entitled to study Ifpanisads or meditate on Hrahman at 

once. 

fn the Ohhandogyji tipanisad llicro occurs the story of a king called J^nagruti. lie 
was a hospitable prince and profuse in his genero.sity, possessing many good (pialities. 
The mighty sages called Devarsis were satisfied with his high-miiidedness and, assuming 
the form of flamingoes, they ilew across his palace, when the prince was lying in open air, 
on the roof of his terrace, in a sultry Hiiiniiier night. One of these flamingoes, w'ho was 
in front, was adclrcsscd hy another flamingo, who was in the rear, thus : 

“Oh short-sighted one, scest thou not the auric light of this nohle prince, extending 
from his body, high up into the air ? Do not lieedlessly cross his aura, lest it may destroy 
thee.’' Hearing this the other flamingo answered : “Is his aura stronger than that of 
Raikva of the car ? Kaikva is one who is always on his car, making pilgrimages from 

one sacred place to another, and tliiis sanctifying with his aura, all those shrines. He 

possesses Hrtihmic aura, far more potent than the aura of this mere petty prince.’’ 

The object of the compassionate Usis was to break the shell of self-complaccncy into 
which this prince had unconsciously fallen, so that he might exert to know the Brahma 
Vidya, and might not rest satisfied with the mere ])crformancc of charity, though on a 
very large and profuse scale. The king hearing this speech of the flamingoes, found out 
his inferiority to llaikva, and was distressed in his heart, and passed his night in a state 
of restless grief. When it w^as dawn and the Royal bards were discoursing soft music 
praising the king and his many royal (pialities, the prince, rising from his bed, 
at once sent for his chamberlain, and told him to find out without delay, where was this 
Raikva, who was always on the move iu his car. The chamberlain, after much search, 
found him in a retired spot, sitting under his car and scratching his itches. He at once 
returned to the king and informed him of his discovery. The king taking cows, gold and 
chariots, went to Kaikva, and presenting them to him, said, “Teach me, Venerable Sir, the 
God that you worship.” Kaikva replied : “Away with thy necklace apd thy chariots, O 
Hvldra 1 Let these cows remain with thee.” Thus discarded, and called a Sildra, the king 
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Avent back and brought more wealth, cows, chariots, and oven his daughter, as a present 
for the sage. But Raikva again addressed him with the opprobrious title of Sudra, saying 
“O Sndra, hopest thou to gain this knowledge through these means ?’* However, he 
relented ultimately and taught the king the 8amvarga Vidyjt or the meditation on the 
laws of dissolution. 

Vlsaya : Thus Kaikvn twice nddrossod the king as Siidra in the passages 
wliicli are quoted below in the original : 

I. Therefore .btnasruti Pautrayana having taken six hundro^l cows, a necklace, and a 
carriage drawn by a pair of mules, went to Kaikva and addressed him thus : 

g ft '?t1T qf ^^TTg'Tl^e 

ifei II ^ II 

-. “O Itlikva I these six hundred cows, this pearl nec.klace, this carriage with mules 
arc presents for you. Teach me, () master, that Deity whom you worship.” 

»iqf g^riajir 11 ? ll 

.1. To him said Kaikva: “Fie! the necklace and the carriage, () Sudra, be thine, 
cvc'ii together with the cows.” Then J^nasruti, taking again a thousand cows, a pearl 
necklace, a carriage yoked with a pair of mules, and his daughter, went back to Kaikva, 

?r'Kfif=3‘^t5[ ¥tf« n«trft^ str^tts^ Jturt qftfiar 

m II V 11 

1. lie said to him : “Kaikva, these one thousand cows, this pearl necklace, this 
carriage drawn by a pair of mules, this girl for thy wife, and this village in which thou 
<!wcllcst are thy fee. Teach me, t') master.” 

11 '< 11 

T). Then Raikva, after looking for a while at the face of the girl, said, “Take away 
these gifts, O Sudra, thiiikest thou to speak with me through this means ?” Then Raikva 
relented and told him. These are the Raikvaparna villages in the land of the Mahitvrsas, 
where Raikva dwelt in order to teach him. 

Note : This Adhikarana aj)pears to be an interpolation. The (piestion whether a 
Sudra is entitled to the study of the Vedas or not has been answered in favour of the 
SiVlras by no less an authority than 'Svanii Dayunanda Sarasvati, the founder of the 
Arya Samiij. lie rpiotos the ancient scri]>turc8 to show that in the Vcdic age, there was 
no such restriction. The condition of the Sndras became worse in the iKuranic period 
only. The degradation of the SUdras was preceded by the decline of the Brahmanas, who, 
when they lost their inherent greatness, began to rely, more and more, on their 
])rivilege. The honor which was spontaneously given to them be(*ause of their knowledge 
and wisdom and purity of life, was now extorted by them merely on the strength of their 
birth and race. 

/ 

Doubt : Hen.* arises this doubt. Js a Sudra (Rialified to study the Vaidic 
Science or not, and perform Vaidic meditations ? 

Purvapaksa : The Pilrvapaksin says that a Sudra is qualified to 
study the Vedas, for the following reasons : firstly^ because every man in 
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^^onoral, is stated to ])c so qualified; serondly, because the Sildra possess('S 
the capability of so studyint?; thirdhj, because the express text 

of the iSruti uses the word Sudra, ^\hich is an indication that Sudra is 
qualified; fourthly, in the Puranas and the rest, we find persons like 
Vidura and others descrihed as possessing a knowledge of Brahman. 
Therefore, for all tlu'so leasons, a Sudra is qualifi('d for Vaidic study and 
Vaidic meditation. 

&i(I(thaut(t : This objection, the author answers by th(' following 

Sutra : 

sflHV T., 3. 34. 

f? II \ I ^ I II 

Wfi ^uk, sorrow, grief. Asya, his, namely, of Janasruti. Tat, that, 

namel.Y, that grief. Anadara, disrespecd, the disresi)ecttiil speech of tlie 

flamingo, who taunted him for want of Brahmun-knowlodg?. Srasanat, 

beeaiise of hearing. Tada, tlum. Adravanat, because of n'sorting 

to, or going to him, /. e., to liaikva. Suchyate, is intiinat('d, is r<‘f(Tred to. 

fk TIi, beeaus(\ 

o4. The reason why Raikva address(‘d Janasi'uti as Sudra 
was to intimate that he (Raikva) by liis occult powei's knew that 
Janasruti was overwlielinod with sorrow on liearing; the disrespectful 
sp(?ccli of the tlainiugo and, therefore, lie had come to liim on 
hearing siudi s])eoclu—OS. 


COM Mi:.NT\in 

The word Na (not) of the Sutra 1., 3. 2S, is understood in this Siitra also. 
The Sihlra is not qualifi(^d to undertake Abiidic stiuly or A'aidie meditation. 
Why ? Because Janasruti is not a Sudra. 

Xofe : The word Sudra is literally derived from two words : Sak, meaning grief, 
and Dravati, to go ; because .fanasruti, throuu:h urief, on hearing the taunting words, 
went to Itaikva ; thcrefon*, Uaikva calls him Sudra or grief-impelled. The use of 
this term indicates that Haikva knew, by his clairvoyance, the whole incident of the 
flamingoes. 

Wh(‘n .Janasruti I’autrayana, who was ignorant i»f ]3ralunan-know]odgo, 
heard the taunting words of the flamingo, who said, “Can he be compared 
with Raikva of th(^ car lie was overpowered witli grief, at this disrespect¬ 
ful speech of the flamingo, and ho rvent to Raikva who knew Brahman. 

Thus the use of tlio word Sudra by Raikva in this story, does not moan tliat 

.lana^ruti was a Sudra by birth, hut that he was sorrow-stricken. Raikva 

uses the words Sudra in order to indicate his thought-reading and clairaudient 
powers, Ins almost divine opiniscience. It has no reference to the class 
called Sudra. 
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lYofe : This is a very forced meaniiii? given to the word Sudra ; the whole of this 
Adhhikarana about Sudras together with the preceding one about the Devas, appears 
to be an interpolation of some later author. There is a break in the continuity of the 
aphorisms, by the irruption of tliese two Adhikaranas. That they are a digression is 
admitted by both Rstmanuja and Haladcva. B^darayana was not illiberal-minded, as the 
anonymous author of these interpolated Butras tries to make him out. 

If Jana^mti is not a Sndra, and if the word Sndni is applied to him 
ill its etymological sense of “grief-impelled/’ then to what class did ho 
belong ? The no\t Siiti’a answ(*rs this by saying that lie was a Ksatriya. 

sfrin I., 3. 35. 

in I ^ I II 

Ksatriyatva, the state of his ludng a Ksatriya, the fact of Janasruti s 
b(‘ing a Ksatriya. Avagateh, on account of being known or understood. 

^ Cba, and. (Fttaratra, in a subsecinent iiassage. Chaitrarathona, 

with Cliaitraratha. Liiigat, because of the inftu’ontial mark. 

35. That daiiasriiti was a Ksatriya is understood from the whole 
story, because tlio concluding portion gives the story of a Ksatriya, 
Abhipratarin who was a Cliaitraratha, as is known from an inferential 
mark later on.—91). 


We learn from tlie ucconnt given in the llpanisad that Janasruti 

jiHist have been a Ksatriya, because hi) was a generous giver of wealth, 
possessed of faith, was a ruler of a kingdom, which no Sndra is. He has a 
chamberlain whom lie sends in search of Raikva, and because^ ho gave 
alms, such as, cows, necklace, chariots, daughter, etc. Tliese things arc not 
possible in any but a Ksatriya, because tlicso are the (pialities of a king. 
Thus the opening passage of the story gives us sufficient indication that 
rhina^niti was a Ksatriya. Similarly, the concluding passage also of this 

section shows that ii(^ was a K.satriya. fn the conclusion, where tlie 

Samvarga Vidya comes to an end, wo lind a mention of one Abhipratarin 
who knew this Bralinui \Tdya. Ho was undoubtedly a Ksatriya for the 
reasons given later on. In the concluding passage we find that a 

Brahmachari begged food from Saiinaka, son of Kapi, and Abhipratarin, 
son of Kaksaseni. AVhen these two were serving food to others, this Brah- 
machari was told that the givers of food knew Samvarga Vidyii. But how 
do you know that this Abhipratarin Avas a Ksatriya and a Chaitraratha, for 
there is no express mention of these two facts in the story. To this 
the Sutra answers, “LihgM.” We knoAv this from inferiential mark. 
Baunaka Kapeya and Abhipratarin Kaksaseni were connected with 
Samvarga Vidyft. They were sitting together at a meal which also shows 
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that there must liav(‘ l)een some connection between Abhipratarin and 
Kapeya. From Tandya Bnihmana (20. 12. 5) w(^ learn tliat ‘‘the 
Kapeyas made (diaitraratlia perform that sacrifiee.” Tims Kapeyas are 
connected with the Chaitrarathas. In the Chlulndogya story we find that 
a Kapoya is connecteil with an Al)hipratarin. Therefore, the Abhipratarin 
of the Chl]ando^^ya must have been a Chaitraratha. For it was a well- 
known custom ;in ancient India, that a Bifilmiana family was always 
coniK'cted with a Ksatriya family and not with more than one family. 
That the (diaitraratlui was a Ksatriya is ])roved by another text winch says, 
“from him there was descended a (Jhaitraratha who was a Ksatrapati or 
prince.” Therefore, it proves that Abhipratarin was a (diaitraratha and 
a Ksatriya. 

Tlierefor<‘, it is proved that these two worshippers of Saiuvart^a Vidya, 
nairndy, Kapeya md Abhipratarin, w(‘re one a Brahmana and the other a 
Ksatriya, and with regard to tliis Samvar^a Vidya they were connected as 
tlie teacher ami tlu‘ disciph^ Haikva and Janai^riiti are also connected 
togetlier as teaclnn* and disciple, ami as Haikva was a Brahinana, th('refor(‘. 
Janasrnti must have biam a Ksatriya. Therefore, it has been prov(‘d lo^ncally 
and by reasonin.^:, that a Sudra is not qiialiliod to study the Vedas or to 
perform Vaidic meditations. 

: That tliis Sutra in an interpolation is provi'd by the fallacious reasoning that 
will ho apparent to every tyro in loj'ic. Tin* argument adduced in this Sutra may be 
thus siiminarised. Jaiiasruti must be a Ksatriya, ))ecaiise Haikva was a linthmana. The 
argument that Jana.sruti was a prince, and therefore, he must be a Ksatriya, be^s 
the whole (jucstion. ft is a historical fact that there were many Dasa kin^s in ancient 
India. They were all Sudras, but all the same they were enlightened and f»;encrous prin¬ 
ces, like danasriili. The arj;iiment that a Bnihmana is connected with .lanagruti is no 
argument at all. In tlic first place, it is not true that Bnihmaiias were not Furohitas of 
Sudras ; .sfcondhj, Haikva is not the family (luru or Piirohita of danasriiti. Haikva was a 
wandering fmpr, whom Janasrnti adopts as his teacher temporarily only. Nor are there 
any indications in this Upanisad to show that Kaikva was a Br^hmana. His epithet “of 
the car’' is rather curious for a person belonging to the highest caste. Very likely he 
was a Ksatriya, for \sq know from the Upanisads that Brahma Vidya was confined to 
the Ksatriyas in the beginning ; and it is from the Ksatriyas that the Brahmanas learnt 
it. The second portion of the argument is also no argument at all. The section on 
Samvarga Vidya mentions two i)crsons of the name of Kapeya and Abhipratarin. But 
there is nothing to show to what caste they belong. Abhipratarin is not expressly 
stated to be a Ksatriya. The argument by which he is made out a Ksatriya is this : The 
Kapeyas were the family priests of Chaitrarathas. A Kttpeya is found dining together 
with an Abhipratarin. Therefore, Abhipratarin must be a Chaitraratha. This forced 
logic, >Nhich is simply no logic, is a mark of modern ])igotry, rather than the ancient 
simplicity of a Hsi. 


si 'iKA B. 36. 

^11 U ^ Ut II 
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Saiiiskiira, tho Duriticatory (•(n’emoni(‘s, tlio saoranionts, tlio investi¬ 
ture with sacred thread. l^inimarsat, becaus(' of tlio reference, because 

the Sastras say that investitur(' with a sacred thn^ad is the preliminary cere¬ 
mony to the study of \'ed{inta. Hecaiisr’i of tiu' implication. Tad, that 
ceremony. Abhava, abseiKiC. Abhilaprii, becaus(‘ of the dee.lara- 

tion. R Cha, and. 

36. The scriptures take it for ^-ranted tliat tlie sacraments 
are preparatory to Braliiua-kiiowledi^i', and Avith re,G:ard to a Sfidra 
there is a (hvJaration that such sacraments are not possilile for him. 
—100. 


COMMKNTVWV 

In anoth(‘r Sriiti we find : ‘‘Let him inv('st a nrahmana at tlio ai?(‘ 
of ei^ht and then teach him, a Ivsatriya at flie ai>(' of ('I('ven and a Vaisya 
at the of t\V(dvo.” This shows that invistilure with sacred thread is 
a necessary preliminary to the study of sacred literatur(\ and the thre(^ 
hi^dun* cash's are only entitled to it. fii anotlKU’ text we find that there 
is an express declaration that a Sudra has no sacraments. It says a »Sudi‘a 
cannot perform a lire-sacritice or ordinary sacrifice or sacraments or vows. 
Ther(*fore, a Sudra is a cliqualified penson because he is outside th(' pak' 
of the three castes, because no sacramonts are ordaim'd rof^ardin^- him, 
and tli(^ study of tlc' V(‘das i)re-suppos(‘s the peifojmnnee of the sacra- 
numts. 

The next Sutra further stren.i'thens the view that a Siidra can have no 
Saniskara. 

sfruv I., ‘1. ‘17 

^ !i n AIII 

Tad, that, namely, tiu' Sudrahood. Abhava, absenc(‘, negation. 

Nirdliarane, in ascertainment. R Cha, and. Ml'u: Pravrtteh, because of 
taking steps to, because of the procediin*. 

37. Because Gautamu in the lef^eiid of dubulu takes tlie precaution 
of first, ascertaining that the latter is not a Sudra and then 
ho proceeds to invest liini with the sacred thread.—KM. 

(’OMMKNTAKY 

In the Chhandogya itself tho*c is a legend of (lautama and Jribrda. 
Jfibaia went to Gautama and said, “Teacli me, Sir.” Gautama asked him, 
“To what Gotra do you belong ‘r” He being a foundling, said, *T do not 
know, Sir, to what Gotra 1 belong.” By this truthful speech, it was 
ascertained that Jabiila was not a Sudra and Gautama says, “No one 
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not i\ Wrahmana has tlio coiirago to say so.” Ifo thmi asks liiin t^) briiifij 
tho sacred fuel and he invests him with tln^ sacred thread. This action of 
(tautania, in first convincing himself as to the caste of the candidate and 
llien proceeding to teach liim after investing him with sacred thread, shows 
that a Sudra cannot ho taught the V^mIus. The woid Ilrahmana used 
by (fautama incluJes the Ksatriyas and the Vaii4yas also. This story 
of Oaiitama 'and Jabala also indicates that the sacramc‘nfs are necessary 
before one can study the Vedas. ^ 

Nofr: The story of Jtibala and Gautama docs not prove anything of the kind, .bibiilii 
was a foundling and he asked his foster-mother what was his Gotra, because he wanted to 
study tlic Vedas. His mother said, found you abandoned and so I cannot tell you what 
is your Gotra. Go to your teaclier and toll him that you are the adopted son of Jabala and 
yoiir name is .Tabitla.’’ He docs so; and Gautama s pleasixl witli his frankness. Gautama 
docs not test liis caste, but liis moral (pialifications. Certainly according to Gautama 
every truthful man ought to be classed as Brahmana for the purpose's of N^aidic study. 
Sudras, if not liars and possessing high iroral qualities, are c'utitlcd to be classed as Brali- 
manas. The Brjthmanahood depends upon the qualities of the soul. As a general rule, 
the ])rcsuinption is in favour of a soul possessing Br^hmaiiic ejualities, if it is born in a 
Brtthmana’s family. The selection of a family depends upon the Karmas of the soul. 
But all admit that in this Kali ago, there has arisen a confusion of castes. Tlic Brithma- 
jiic family need not possess the attributes of a Bnthmana ; and so a soul born in such 
family need not be a Bnthmanic soul. The Sastras say that, if a family follows for seven 
generations the ])rofcs3ions of another caste, the descendants in the eighth generation 
should be classed as members of the caste to which that profession legally belongs. 
Judgcnl by that standard many families have lost their right to be styled Brdhm.'uias. 

sTria t., 3. 38. 

in i ^ i ii 

Sravann, bearing, attending recitation'^. Adhayayana, studying. 

3T^ Artba, object, wealth, acquirement of riches. Pratiscdhrit, on 

account of the probil)iti(m. Smrteh, becausi* there is a Smrti t(*xt. ^ Cha, 
aiul. 

The Sudra is forbidden <o hear and study the Vedas, 

cannot actiuirc riches in order to perform sacrifices, and tlierc arc 
Smrti texts also to tlic same effect. Tlioroforo, tlio Sudra is not 

qualified.—102. 


CO.MMKXTAPY 

Says a text: “The Sudra is verily like a biped beast, bo is like 
a moving cemetery, therefore, one should not recite the Vedas in the 
presence of a Sudra." “Sudia is like a boast uiitit for sacrifices.” These 
texts prohibit Vaidic study, and so the Sudra is not cpialified for 
meditation. Ifo is not qualified to hear the Tedas, necessarily cannot 
study it or know its inoaning or perform the sacrifices enjoined therein. 
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Thus by prohibiting the Sudra from hearing the Vedas recited, all these 
things are prohibited by implication. 

The following Smyti texts also show the same: “A Siidra is not 
entitled to perform the fire-sacrifices, nor Yajnas, nor also the study of the 
Vedas ; for him is ordained one duty alone, tlie service of the three twice- 
born castes. A Sudra immediately becomes degraded if he studies the 
Vedic words.” 

As regards the objection that the Sudras like Vidura or Dharma VySdha, 
etc., had the knowledge of Brahman, and consequently were Mukta 
Jivas, we reply that they wore born Siddhas and possessed Divine knowledge 
from their very birth, on account of the merit acquired in the past life. 
They had studied the Vedas in their past lives and so they became 
Mukta Jivas in their present life without such study even. Their case 
is like that of Vamadeva who had also a Siddha Prajiia. Their examples 
do not shake our position. 

Though the Sudras are prohibited from studying the Vedas, and per¬ 
forming Vedic sacrifices, yet they are entitled to salvation or Moksa, by 
the knowledge obtained through hearing the recitation of Pur/tnas (and 
study of books like the Bhagavad Gita, etc.) A Mukta Sudra it as holy, 
as any other Mukta Jiva, but the difference is only in the degree of their 
liappiness. 

Note: This last paragraph is not according to strict Brahmanism. It is a concession 
to the spirit of the age, and is the charter of the emancipation of the SAdra in ancient 
India. It appears that there were three distinct stages in the status of a 8Qdra in ancient 
India. First, he was looked upon as a conquered people, but not with contempt and not 
as a slave. There were many BCdra kings, who were invited to the sacrificial sessions of 
the Aryan princes and priests. That was the earliest stage ; when the Aryan conquest of 
India was not yet complete, and the HAdras had a right of hearing the Vedas and perform¬ 
ing the Vedic sacrifices if so inclined. The second stage commenced when the Aryans had 
firmly establisihed their rule in India, and were no longer afraid of the conquered races. 
In this stage the KSfidras were relegated into the ranks of slaves. The third stage com¬ 
menced with the great reformers like 8ri Krsna, Buddha, Chaitanya, etc., who gave the 
rights to the Sfidras to study and acquire Dharma, and get Mukti, through the studies of 
Buranas and Smrti. Practically the whole of India has become a vast Sfidra camp now- 
a-days, uneducated, ignorant and not knowing the Vedas. The repressive policy of the 
Br^hmauas in prohibiting the SAdras from studying the Vedas has recoiled upon them, 
and the Brahmana class as a whole, is as much degraded as the SAdra in these days. 
Injustice always brings its own punishment. 


Adhiharana IX.—The Thunderbolt is Brahman. 

Note : The SAtras I, 3. 26-37 are evidently not of B^arAyana, and they have beei 
clumsily interpolated by some bigoted priest of the later days, for they break the con¬ 
tinuity of the subject. The Purusa of the size of thumb is the subjeet under discussion, 

20 
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but some over-entbus^iastic friend of Hinduism has introduced those thirteen Sfttras to 
prove that the Devas aro capable of meditation and the Sildras are not so qualified. This 
is in direct opposition to the aphorism of VyAsa who says Manusya AdhiHratvat “a// 
human beings are qualified l.o meditate on Brahman.” That the whole of this is a digrcssio7i 
is admitted by Ramanuja and Baladcva. The latter says : 

II 

Having finished the digression, the author takes up the main topic. 

Ill the Katina Upa nisad, avo find this further description of the person of 
the size of a thumb : 

S B II II 

The Person not larger than a thumb, the inner self, is always settled in the heart of 
men. Let a man draw that self forth from his body with steadiness, as one draws the 
pith from a reed. Let him know that self as the Bright, as the Immortal ; yes, as the 
Bright, as the Immortal. (VI, 17). 

JiR?? fqs3=g 3r»if63| stuir <?3tRr i ^ ii 

Whatever there is, the whole world, when gone forth (from the Brahman) trembles 
in its breath. That Brahman is a groat terror, like a drawn sw^ord (Vajra). Those who 
know It become immortal. (VI. 2). 

Doubt : AVhat is tho meaning of the wo d Vajra here V Does it mean 
the thunderbolt or Brahman ? 

P'urvapakm : It means the thunderbolt, because it causes great fear 
and trembling. Though it is mentioned that those who know this thunder¬ 
bolt become immortal, yet it is merely a panegyric, and is not to bo taken 
ill its literal sense, for release depends on knowledge of Brahman. No dodbt 
this Vajra is described hero as Prana or life, but it is called Prana in tho 
sense of protector (Praiiiti), Nor is there anytliing in tho context here, to 
show that this raised thunderbolt may mean Brahman. 

Siddhdnta: Tho author answers this by the following Sutra: 

SUTRA. I., 3. 39. 

II M ^ I V II 

^=<1511^ Knmpanat, because of trembling. 

39. Because tho whole universe trembles from fear of Him, 
therefore the Person of the size of a thumb and the thunderbolt refer 
to Brahman.—103. 


tOMMfiNtARV • • ■ - . 

Tli,e word “thunderbolt" occurs here between two verses describing 
tlie , Parson of the size of a thumb, namely If., 4. 12 and II., 6. 17, and tho 
whole world is said to ti’emble from fear of him, therefore the context as 
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well as the description shows that the thunderbolt means Brahman. Even 
in the Brahmavaivarta Purina we find the following : 

The Lord Visnu is called Chakra (fjjenerally translated as discus), because He is in 
constant rotatory motion and goes everywhere (Ohai’ikramana), and He is Vajra or 
thunderbolt because He regulates (Varjana) the universe ; and He is called the Khadga or 
the sword because He cuts asunder (Khandana) the evil-doer; and Hari is called Hcti 
because He is the Saviour. 

Therefore, when Visnu is represented as having a Chakra or discus, 
a Vajra or thunderbolt, and a Khadga or sword, in His hand, it means that 
lie is All-porvading and keeps tho universe in constant motion, that 
he is the groat Regulator and tho Destroyer of all evil. And tho 
Scripture always described tho Supreme Self as tho life of the world 
(Prana), and one of whom every one is in terror. That Scriptural idea 
that He is a great terror is symbolised in this verse by one expressive 
term “Vajra,” the thunderbolt, denoting that all beings move in their 

proper sphere and do not transgress it, because He is the great Regulator. 
This epithet ‘Vajra’ applied to the Person of tho sisc of a thumb shows 
that, that Person is Brahman. C/*., Tait. Up., 11, 8. 1. 

sCtua l, 3. 40. 

m IXI»° II 

Jyotil.i, light, the supreme lordliness, Darsanat, on account 

of being seen. 

40. Ti e Person of the si/.e of a thumb and tho thunderbolt must 
refer to Brahman, because we see that He is called light (possessing 
lordliness) in a passage immediately preceding it,—104. 

CO.MMENTARV 

In the same Upanisad, Valli V, verse 15, we find the following : 

mm mIfiR ii ii 

Him the 'Sun does not illumine, nor the moon and the stars. Nor do these lightnings, 
much less this Fire illumine Him. When He illumines ail (the Sun etc.) then they shine 
after (Him with His light). This whole universe reveals His light (in His light and its 
light is His). 

Between this verse and tho next verse, II., 6. 3, occurs this verse 
relating to the thunderbolt. That next verse is given below : 
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3. From terror of Brahman fire burns; from terror, the sun burns; from terror 
India and Vfiyu, and Death, as the fifth, runs away. 

Therefore, the Vajra must mean Brahman. Everywhere, in fact, the 
Upani^ad texts describe Brahman as possessing Supremo luminousness. 
Therefore, in this Vajra passage also, which comes immediately after the 
passage describing luminosity and before tlie passage describing fear, it 
must mean Brahman. Moreover, the Person of the size of the thumb 
who is described for the purposes of meditation as extremely luminous 
and holding an upraised thunderbolt in His iiand, refers to Brahman and 
not to an inferior deity. 


Adhikarana X.—The AkMa is Brahman. 

In the Chhandogya Upani§ad we read: 

The ether is the evolver of forms and names. That within which these forms and 
names are (or ‘that which is within or without these forms and names’) is Brahman, the 
Immortal, the Self (VIII., 14). 

Doubt : A doubt here arises whether the being here called AkaSa 
or ether means the Mukta Jiva, who has shaken off all bonds, or the 
Supreme Self ? 

Ptirvapaksa: The Piirvapaksin says, the Aka.4a here refers to the 
Mukta Jiva. For in the clause immediately preceding it the Mukta Jiva 
is described as a horse that has shaken off all dust, etc., from his hair, or 
as the moon free from eclipse in the following verse : 

ffllWIf II I II 

Shaking off all evil, as a horse shakes his hair, and as the moon frees himself from 
the mouth of B^u ; having shaken oflT the body I obtain, satisfied, the uncreated world 
of Brahman. 

Moreover, in this very passage the words “Te yad antarfi tad Brahma” 
that which is without forms and names is Brahman—shows that the 
Jivfitman is meant, when in the state of Mukti, it throivs off all forms and 
names. And Jfvatman can very appropriately be called the upholder 
or evolver of name and form, because previous to Mukti, it assumes all 
forms and names such as of a Deva and man, etc. And it may very well be 
called Akfi^ in the sense of PrakfiSa or splendour or luminosity, The 
passage, therefore, refers to the Released soul, and it is called hero Brahman, 
the Immortal, because it attains that state. 

SiddMnta : The Ak&4a here means Brahman, as is shown in the 
following Sutra: 
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SllTRA I., 3. 41. 

IM I ^ I « HI 

AkS^alj, akaSa, ethor, space. ArttiAntaratvadi, difTeront 

moaning, etc., Arlha -moaning, Antaratva,—diffcrcntnoss, Adi—etc., for other 
reasons. Vyapadc^at, on account of the designation. 

41. The word Akasa hero vefer.s to the Supreme Self, 
and not to the Eeleased soul, because it is a designation of 
something different from the individual soul, and for other reasons 
also.-105. 


OOM.MKNTAHY 

The sense of the Sutra is this. The power of evolving name and, 
form is proved here not to belong to the freed soul, but to AkA4a. The 
JivStman, when in bondage, cannot evolve name and form, because it has 
not the power; on the contrary, it is under tlie influence of Karma, and is 
itself involved in name and form, and is incapable, therefore, to evolve 
them. Nor can it evolve name and form in its Released state, because the 
Sutra, IV, 4. 17, expressly states that in the state of Release the Jiva does 
not take part in the world business, while the Supreme Self is mentioned 
in all Scriptures, as the Creator of the universe and to be the evolver of 
names and forms. Thus mu i 

entering into them with this Living Self, let me evolve names and forms 
(Chh. Up., VI, 3). 

Therefore, it must be understood that the Highest Self is the Akfi^ 
of this passage. 

The word .Adi, “etc.,” in tlie Sutra refere to the Brahmahood: the 
unconditioned greatness, etc., mentioned in the said passage. For Brahma- 
liood, that is greatness, and so on, in tlieir unconditioned sense, belong to 
the Highest Self only. Nor is it right, as the Purvapak§in says, that the 
clause immediately preceding it refers to the Mukta Jiva. On the con¬ 
trary, the clause “I obtain the Brahma-world” shows that the topic immedi¬ 
ately preceding it is Brahman, which the Released soul obtains. The 
word AkaSa, moreover, means all-pervading, and it is inapplicable to Jiva, 
while its application to the Supreme Self is a well-known thing. 

Purvapakm: An objection is raised: Let it be so, yet it does 
not establish that there is a separate Brahman other than and difibrent 
from the Mukta Jiva; and therefore, all these are attributes of the 
Mukta Jiva; because there is no difference between the two and so all 
your above argument has no force. Thus in the Bj;hadaranyaka Upan4ad, 
IV, 3. 7, the Jiva in the state of its bondage is first described in the passage: 
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?rts4 3^: ^ ?wr: ?r?g*TV 

“Who is that Self?” Yajnavalkya replied: “He who is within the heart, surrounded 
by the Prdpas (senses), the person of light, consisting of knowledge. He, remaining the 
same, wanders along the worlds, as if thinking, as if moving during sleep (in dream), he 
transcends this world and all . the forms of death (all that falls under the away of death, 
all that is perishable).” 

The text then goes on to describe this very Jiva when it attains 
Mukti as Brahman. That passage is the following : 

^ ^2prf?nT TO I 

“That Atman Is indeed Brahman, the Vijottnamaya,” etc. (IV, 4-5). 

This shows that tho released soul is identical with Brahman. Similarly 
in another passage of the same, after describing the state of 
^Mukti in tho words: ‘Anakamayamanah, etc., free from all desires, etc.,” 
the Scripture goes on to say: “Having become Braliman, he goes to 
Brahman” (IV, 4-6). 

JVb^e: We give below the whole of this passage: 

II 991 99 II Jlicqira 

f.^1?94 II 5f1^l9 g9iI99919lS*ira999Rt 

«f1sW9l f9««m ^TWf R ^l?9W9: 9 flTOf 99. «5ll'^f9 II K II 

“And there is this verse: ‘To whatever object a man’s own mind is attached, to 
that he goes strenuously together with his deed; and having obtained the end the 
(last results) of whatever deed he goes here on earth, he returns again from that world 
(v^hich is the temporary reward of his deed) to this world of action.” 

“So much for the man who desires. But as to the man who does not desire, who 
not desiring, freed from desires, is satisfied in his desires, or desires the vSelf only, his 
vital spirits do not depart elsewhere,—being Brahman, he goes to Brahman.” (Br. Up., 
IV, 4. 6.). 

This also shows that the Jiva in the state of Mukti is identical with 
Brahman. In the conclusion of that text also, the same fact is repeated 
when describing the fruit of Brahmajhana: 

e ^TrJT15fds?Tds?^S^ TOf^l^ % TOT^^l'^ ft ^ TO ^ 

M 11 

This great, unborn Self, undecaying, undying, immortal, fearless, is indeed Brahman. 
Fearless is Brahman, and he who knows this becomes verily the fearless Brahman (IV, 
4. 25). 

Thus the beginning, the middle, and the end, of this pas age showa 
that the Jiva in the state of Mukti is identical with Brahman, therefore, 
wherever in the Upanisads we find any statement that Jiva is separate 
from Brahman, it must be understood that the difference is created by 
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UpSdhi or limiting adjunct; such as, the dilBFerenco between the Ghatft- 
kSSa and MahakS^a^ the space within the jar and space outside it There 
is no difference between these two, and when the IJpadhi or the jar is broken, 
the space remains the same. So whrjn the Upadhi of the Jiva is broken, 
the Jiva becomes Brahman, and attains to his own greatness. Jiva in this 
state may very well be called the Creator of the universe, etc., for it 
manifests then the divine attributes of creation, etc. Thus there is no 
difference between the Mukta Jiva and Brahman. 

Siddhdnta : This objection is answered by BMarayana in the following 
Sutra . 


SLTRA I., 3. 42. 

II M ^ I II 

Susupti, the dreamless sleep, deep sleep. Utkranti, departing 

at the time of death. Susiiptyutkrantyoh, in deep sleep and departing. 

Bhcdena, by the difference. 

42. The text designates the Supremo Self as different from 
the Jiva, whether it be in the state of deep sleep or at the time of 
departure.—106. 


COMMENTARY 

The word Vyapades^at (on account of designation) of the last Sutra 

is understood hero also, and must be supplied here in order to complete 
the sense. In the above passage of the Brhadaranyaka Upanisad, no doubt 
can properly arise that the Mukta Jiva is identical with Brahman. Because 
the text there sharply and clearlv draws the distinction between the Jiva 
and Brahman, whether that Jiva be in the state of deep sleep or at the 

point of death. In the state of deep sloop tho Jiva is said to bo embraced 

by the Lord in the passage, Brhadaranyaka Upanisad, IV, 3-21. 

^ 5T[r!T^ ?ST ii ii 

Now, as a man when embraced by beloved wife, knows nothing that is without, 
nothing that is within, thus this person, when embraced by the Intelligent (PrajSa) Self 
(Brahman) knows nothing that is without, nothing that is within. This indeed is his 
(true) form, in which his wishes are fulfilled, in which the self (only) is his wish, in which 
uo wish is left, free from any sorrow. 

Similarly, the difference between the Jiva on the point of death, 
and Brahman is shown in tho passage IV, 4-35, where the Jiva is described 
as groaning, mounted by Brahman, who carries 'it along thus out of the 
body : 
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II 

Now as a heavy-laden carriage moves along groaning, thus does the Jfvittman, 
mounted by the Intelligent Self (Brahman), moves along groaning, when a man is thus 
going to expire. (IV, 3-35). 

Now it is impossible that the unconscious, the little knowing Jiva, 
either lying in deep sleep or departing from the body, should at the same 
time bo embraced or mounted by itself, being all-knowing. Nor can the 
embracing and mounting Self be some other Jiva ; for no such Self can be 
all-knowing. 

The objector says : “The point at issue is, whether the Mukta Jiva is 
or is not identical with Brahman. You have only established that the Jiva 
in the state of deep sleep and while expiring, is different from Brahman. 
That we admit also, for in these two states tlie Jiva still has an TJpadhi.’' 
This objection is answered by the next Sutra : 

suTJU T., 3. 43. 

in 1 X I II 

Pati, Lord, Protector. Adi, et cetera, and the rest Sab- 

debhyali, words. Paty-adWabdobhyalj, on account of words like Pati, etc. 

44. The Mukta Jiva is not identical with Brahman, 
because of such words as Ijord, etc., applied to Him in that 
passage.—107. 


COAIMENTAHY 

In that passage of the Bvhadiiranyaka Upanisad, we find the words Pati, 
etc., employed, which shows that the Mukta Jiva could not have boon meant: 

^ ^ sfivuui vq qsftqiq, gq w 

And that is that great unborn Self, who consists of knowledge, is surrounded by the 
Pr^ns, the ether within the heart. In it there reposes the ruler of all, the lord of all, 
the king of all. He does not become greater by good works, nor smaller by evil works. 
He is the Lord of all, the King of all things, the Protector of all things. He is a bank 
and a boundary, so that these worlds may not be confounded. 

This shows that Brahman is different from the Mukta Jiva, For we 
cannot predicate the lordliness over all, the ruling of all, the kingship 
of all to Mukta Jiva, for the Sutra, IV, 4-17, declares that the released soul 
does not possess the power to create the universe, etc. Moreover, in the 
Taittiriya Aranyaka we find that Brahman alone is the dweller within of all 
beings, and their Ruler. 
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For He is described as: 

?nFTT 

Nor can it bo said that the differenee between the Jiva and Brahman 
is due to the TJpMhi or limiting adjunct only, and therefore, is pheno¬ 
menal and not real; because we find in the Scriptures that the difference 
exists even in the state of Eeloase. Tn the Adhikarana Sutra II, 3. 41, this 
will be explained further on, where it will be taught that the statement 
that ‘Ayamatma Brahma'—“self is Brahman” is true only in the sense that 
the Jiva is a part of Brahman, and it has some of the attributes of 
Brahman. Similarly, the sentenee ‘Becoming Brahman he attains Brah¬ 
man’ means tliat the eight-fold attributes become manifest in the Jiva and 
thus he resembles Brahman ; and this is the meaning of the phrase “Be¬ 
coming Brahman,” for other texts like ‘Paramam s^myam upaitP—ho 
reaches the highest similarity’ also show that similarity only is reached and 
not identity. The phrase “Reaching Brahman'’ is attaining this similarity. 
Therefore, Jiva is always different from Brahman, whether it be in the state 
of bondage or of release. This being established, it follows that the AkA4a 
said to be the evolver of name and form in Chhandogya. ITpanisad YIIT., 14, 
is Brahman and not any released soul. This difference between Jiva and 
Brahman was established in the Sutras 1., 1. 16 & 17 also. But there it was 
done in a general way, while in the present Sutra it is specifically established 
that even in the state of Mukti, the *frva retains its separate identity. 


21 



FIEST ADHYlYA 

FoCliTH Pada 

Adikarana I—Avyakta of Katha Upani^ad, . 9 . 1], means 
body and 'not Prakvii 

\Ve pay our reverenco to Badar&yana called Kr^nadvaipayana, 
who has wisdom as his ornament, and who like the sun has dispelled witli 
the rays of his logic, the deep darkness of the fallacious reasoning of 
Sfihkhya. 

Viiaya: It has already been stated before, that .tlie Supreme Brah¬ 
man is the cause of the universe, and that He alone should be inquired 
into, in order to obtain Hukti, that Ho is the seed of the creation, the 
sustenance, and dissolution of tlie universe, that Ho is different from tire 
dead matter called Jadam, and the individual souls called ‘the Jivas, that 
Ho has infinite powers, which are inconceivable; and that He is omniscient 
and possesses all auspicious attributes : Ho is free from all shadow of 
imperfection and has the power of realising all bis purposes. The 
Sutras now try to reconcile those te.vts, found in some llpaniijads, which 
lend some countenance to the theory maintained by Kapila, as to there being 
a Pradhfina and individual souls, independent of flod. 

In the Katha TJpanisad we read: 

w K*rf qf rR: i 

TO u?r5i. qt:; ii to n 

UW; qWflqpfjojRiiff 3^^: qr: i 

gr qii«r ^tr qti nfh: ii s t ii 

Beyond the senses there arc the objects, beyond the olrjects there is the mind, 
beyond the mind there is the intellect, the Great Self is beyond the intellect. Beyond 
the Great, there is the IJnevolved, beyond the Unevolved, there is the Person. Beyond the 
Person there is nothing—this is the goat, the highest road (I., ."I. 11). 

Doubt: Here arises the doubt: Does the word Unevolvod (Avyakta) 
mean the Pradhfina of the Sahkhyas or body. 

Purvapaha: The opponent says; It means the Pradhana, be¬ 
cause the text says that beyond the Mahat is the Avyakta, and beyond 
Avyakta there is the Puru§a. This is the order in which the Sfihkhyas 
also mention their Tattvas. 

Siddhanta : This objection is answered by the following Sutra : 

SOTEA I., 4, 1. 

^ in i»i Ui 
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Anumanikam, that which rests on inference, namely, the 

PradhSna. Api, also. EkesjSm, of some: i.e., of the E^tl^akas. 

tRr Iti, thus. Chet, if. Na, not Sarira, body, Riipaka, simile. 

Vinyasta, contained. Gfhitelj, because of the reference, 

Dar^ayati, shows. Cha, and. 

1. If it be said that the Katha TJpanisad mentions the Pradhfliia, 
we say no. The w^ord Avyakta occurs there in a passage, containing 

a simile of the body, and must, therefore, mean ‘^body” ; and the text 
shows this also.—109. 

COMMENTAEV 

The word ‘of some' means the K&thas. The Kilthaka Sruti refers to 
the PradhSna called “the inferred one.” The word Avyakta means 
that which is not vyakta, “manifest or evolved,” and refers to the subs¬ 

trate of matter called Pralq-ti or Pradhana. This objection is answered 
by the second half of the Siitra, wliich declares that the Avyaktam here 
does not mean “unmanifested,” but “body.” Because it occurs in a 
passage where the body is compared to a chariot and the other things 
like mind, Buddhi, etc., as various objects connected with this chariot. 
In fact, the whole passage shows this. In order to understand it fully, 

we give below tlie entire passage : 

'^rrrfini^'K g i 

fftpg ii ? ii 

ii v ii 

saw ii k n 

usrai i 

e^f?spnRn II t II 

^ H ii » ii 

q?g *Rif^ 5^: 1 

B g «rwi5»pft b siriirr 1; c 11 

fk^TTP^RM^g *R» I 

«1swr: qRUic^^ "ruppot: ii ^ 11 

q^T IW? W w: I 

W qac; II to 11 

Ufa; <RUwjWRJjTfira jqq: »r: i 
3^ tlT Wtl ^ W n%: II \\ II 
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wor^jl p[iir qjiTirr II II 

jn?r?a«p%?rR i 

?rr;j»Tiwf5i f5T4)=^g«i^«afr!^ ii ii 


S. Know the Self to be sitting in the chariot, the body to be the chariot, the 
intellect (Buddhi) the charioteer, and the mind the reins. * 

4, The senses they call the horses, the objects of the senses their roads. When 
He (the Highest Self) is in union with the body, the senses, and the mind, then wise 
people call him the Enjoyer. 

5. He who has no understanding and whose mind (the reins) is never firmly held, 
his senses (horses) are unmanageable, like vicious horses of a charioteer. 

0. But he who has understanding and whose mind is always firmly held, his senses 
are under control, like good horses of a charioteer. 

7. He who has no understanding, who is unmindful and always impure, never reaches 
that place, but enters into the round of births. 

8. But he who has understanding, who is mindful and always pure, reaches indeed 
that place, from whence he is not born again. 

9. But he who has understanding for his charioteer, and who holds the reins of the 
mind, he reaches the end of his journey, and that is the highest place of Visii'i* 

10. Beyond the senses there are the objects, beyond the objects there is the mind, 
beyond the mind there is the intellect, the Great Self is beyond the intellect. 

'll. Beyond the Great there is the Cndeveloped, beyond the Undeveloped there is 
the Person (Purusa). Beyond the Person there is nothing—this is the goal, the highest 
road. 

12. That Self is hidden in all beings and does not shine forth, but it is seen by subtle 
seers through their sharp and subtle intellect. 

13. A wise man should keep down speech and mind ; he should keep them within the 
Self which is knowledge ; he should keep the knowledge within the Self which is the 
Great; and he should keep that (the Great) within the Self which is the Quiet. 

This passage shows that the pilgrim desirous to reach Visnu, the 
Supreme Goal, is represented here, in tlic simile of a charioteer, his body 
is represented as a chariot, liis senses as the horses, his emotional and 
intellectual faculties as the charioteer, etc. It further shows that he who 
has these faculties under control, readies the highest state of Vi§nu, at 
the end of his journey. The versos under discussion only show how to 
control these in succession, and how the control of one is easier or more 
difficult, according as one is grosser or more subtle. The text thus refers 
only to those entities, which have previously appeared in the simile under 
the names of chariot, horses, charioteer, the reins, etc., because the words 
are almost the same. Now contrasting the words of the simile, with the 
words of the passage under discussion, we see that ‘body' is only left 
out, and therefore, the word ‘Avyakta' must denote the body, which is the 
remainder that we get by this method of exhaustion, and from the con¬ 
text also. It has no reference to the Sfiiikhya Tattvas, for it is against 
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the theory of the Sfthkhyas. The SiLnkhyas do not admit that the Arthas 
are the cause of the Indriyas, and so higher than these ; nor that the Manas 
is higher than Arthas. 

Note : In the simile (verses 3 to 9) wo have the following entities : 


ENTITY. 

SIMILE. 

Sarira (body) 

chariot. 

Buddhi (reason) 

charioteer. 

Manas (lower intellect. 

reins. 

Arthas (objects) 

roads. 

Indriyas (senses) 

horses. 


The same idea is expressed in verses 10 and 11, showing, how one is 
more difficult to control than the other. Thus Indriyas (senses) are easier 
to control than the Arthas (objects.) The objects easier than the Manas, 
and the Manas easier than Buddhi. 

The Soul is said to be the chariot-seated, because it is the principal 
enjoyer ; and lord of the chariot (i. e., of the body, the instrument of enjoy¬ 
ment). The Buddhi is the driver, as it brings pleasure or pain to the soul, 
according as it has discrimination or not 

Now an objection is raised, how can the* body which is manifest and 
visible (Vyakta), be said to be unmanifest and unevolved? The author replies 
to this in the next Sfitra : 


sfjTRA I., 4. 2. 

Siik§mam, the subtle, the permanent atoms, the causal body, g Tu, 
but, ?l?LTat, that, its. Arhatv&t, because of its capability. 

2. But by the word body is meant the subtle body, and the 
term Avyakta or unmauifest is capable of being applied 
to it.—110. 


COMMENTARY 

That word^ ‘Tu’ is employed in the Sutra in order to remove the above 
doubt By Sarira is not meant here the dense body, but the highest, the 
subtlest body or the causal body. Why do you say that it denotes the 
causal body ? Because of its capability, that is to say, the causal body can 
appropriately be called Avyakta or unmanifest. In fact in Byhadaranyaka 
Upani^ad, I., 4. 7, the K^rana Sartra is called by the term unevolved or 
AvySkyta, and shows that before the world came into manifestation, it was 
in the form of a seed or causal body. 
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vTiT^ S2jifi(i!j%s9l 5n>irafiR'^i.€'» w w 5j% ?nsn3i'iiwft vm 

Now all this was then undeveloped. It became developed by form and name, so 
that one could say, ‘He, called so and so, is such a one.’ Therefore, at present also 
all this is developed by name and form, so that one can say, ‘He, called so and so, is 
such a one.’ He (Brahman or the Self) entered thither, to the very tips of the finger-nails, 
as a razor might be fitted in a razor-case, or as fire in a fireplace, etc. 

But another objection is raised: If the Avyakta or unevolved is taken 
to be matter in its subtle state constituting the causal body, what objection 
is there to interpret it as the Pradh^na of the Sahkhya system, for there 
also Avyakta means matter in a subtle state. This objection is answered by 
the author in the next Sutra. 

sCtka 1., 4. 3. 

II n « I ^ II 

Tad, its, his, on liini, that is on the Lord. Adhinatvat, on 

account of dependence, Arthavat, having a sense or a meaning, sub¬ 

serving an end or purpose. 

3. The Pradhaiia is capable of producing her effects, not 
independently as the Sahkhyas liold, but because she is dependent upon 
Brahman, the Supreme Cause.—111. 

COMMENTARY 

AVe do not totally deny the existence of Pradhana, what we contest is 
the theory of the Sahkhyas, according to which Pradhana produces the 
world by her own independent action. Matter in its subtle state subserves 
an end, by its dependence on the Supremo Person. Because the Lord looks 
on the matter and energises her, that she has the power of producing the 
world. In her own nature she is Jadam. As we find in the ‘Sveta^vatara 
Upanisad, IV., 9 and 10 : 

II ^ II 5 JTffu g I sqm 

II 

That from which the maker (M^yin) sends forth all this—the sacred verses, the 
offerings, the sacrifices, the panaceas, the past, the future, and all that the Vedas declare— 
in that the other is bound up through that May^. 

Know then Prakrti (nature) is Mdy^ (art) and the Great Lord the Mdyin (maker) ; the 
whole world is filled with what arc his members. 

^ ^ i 

g 5ft gstqi 5VIJJI II I II 
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He, the sun, without any colour, who with set purpose by means of his power (Sakti) 
produces endless colours, in whom all this comes together in the beginning, and comes 
asunder in the end—may He, the God, endow us with good thoughts, 

So also in the BhSgavata Pariiiia we find that Pradhana by her own 
unaided exertions does not produce the universe. 

II 

The Lord entered into Prakrti, in order to create the universe, -after having en¬ 
dowed her with His own powers, and which contained in her the power of deluding the 
Jtvas. He, the Great Revealer of all Scriptures, also entered into the Jivas, which had no 
names and forms before, and which thereby obtained such name and form, in order that 
they may enjoy the fruit of their actions, and attain liberation. 

Similarly, in Visiiu Parana we find : 

fft: I 

Hari the Great Lord enters into Pradhana and the Jivas by his own free will, and 
energises them, when the hour for creation strikes. He enters into Pradhana which cons¬ 
tantly undergoes modification ; and into the Jiva who* is without modification. 

So also in the Gita wo find, (fX, 10) : 

Under mo, as supervisor, Prakrti sends forth all the moving and uninoving objects ; 
because of this, O Kaunteya, the universe revolves (See also Giiit, VH, 4-7). 

For these reasons, while admitting the existence of the J’radh5na, wo 
oppose the theory of the Sahkhyas which declares tlio Pradhana to be an 
independent cause of creation. We modify their teaching by declaring 
that the Pradhana is a dependent cause of creation. 

Tn the next Sutra, the author gives another rsason tor holding that 
the Avyakta of the Katha ITpanisad is not to be interpreted as Pradliana. 

SITR\ I., 4. 4. 

^ in I ^ I II 

Jfieyatva, of tlie nature of being known, an object of knowledge. 

AvachanSt, because of non-mention. Cha, and. 

4. Because there is uo statement, in this passage of the Katha 
Upanisad,that the Avyakta is an object of knowledge, therefore, the 
Avyakta does not mean the Sfthkhya Pradhana.—112. 

OOMMENTARY 

The S&nkhyas say that liberation (Kaivalya) is obtained by the 
knowledge of PradhSna, as being distinct from Puru.?a. So according to 
the Sfinkhyas, Belease depends npon this discriminative knowledge; and 
according to them this knowledge of PradhSna as separate from Fnrusa is 



168 


VEDhtTA-StfTRAS. 1 ADRYXya. 


{OoviinAa 


necessary in order to attain certain powers. But there is no such men¬ 
tion in this Upani§ad that the knowledge of Avyakta is necessary to get 
Release, or to obtain powers. Therefore, Avyakta liere cannot mean the 
Pradhana of the Saftkhyas. 

Note : According to the SSnkhyas the Kaivalya is attained by 

knowing that the Purusa is different from Prakfti. The knowledge of 
Prakyti is thus an essential of release. But the Katha Upanisad no¬ 
where mentions that the knowledge ot “Avyakta” is necessary for release. 
The Avyakta, therefore, of the Katha Upanisad is not the Prakfti of the 
Sahkhyas. 

sOtr.v I., 4. 5. 

ft RfTlUTfl, IH | U I! 

Vadati, the vei'se .says, or the te.vt says. ?fcf Iti, thus, Chet, 
if. 5T Na, not «ra.' Prajnalj, the Intelligent Self, tlie Paramtitman, Hi, 
because. Prakarantit of the subject-matter. 

5. If it bo said that the text does teach tliat this Avj'akta is to be 
known, we say no, because the declaration about knowing, refers to the 
Supreme Self, and the context also shows it to be thus.—113. 


COMMENTAHY 

An objector says “the text declares that the Avyakta is to be known, 
for immediately after the above veises is the following : 

He who has meditated on that which is without sound, without touch, without 
form, without decay, without taste, eternal, withsut smell, without beginning, without 
end, beyond tbc Great, unchangeable, is freed from the jaws of death (Katha Up.. II., 3. 15). 

This description applies to Pradh^na, very well ; because it is 
without sound, without touch, etc., and is beyond the Great, or Maha- 
tattva. This passage, by using the word Niehayya, which means “having 
known or perceived,” shows that PradhSna ought to be known. There¬ 
fore, the objection raised in the last Sutra that this Upani§ad nowhere 
teaches the knowing of Pradhdna falls to the ground. 

This objection is raised in the first half of the present Sutra and is 
answered by the second half. The reference is here not to the PradhSna, 
but to the Supreme Self called Pr&jila. “Beyond the Great or Mahat” 
does not mean ‘ beyond the Mahatattva” of the S&hkhyas, but beyond 
Uiranyagarbha, and Jiva ; because the Jlva is called Great or Mahat, in 
the above passage. The whole context shows that the Afebdam, etc.. 
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refers to the Supreme Self, and not to the PradhSna. Thus verse 11, 
declares “Beyond the Person there is nothing. This is the goal, the 
highest road.” So also, “That Self is hidden in all beings and does not 
shine forth, but it is seen by subtle seers, through their sharp and subtle 
intellect.” 

The author gives another reason for holding that Pradh&na is not meant 
in this passage of the Katha Upani§ad. 

SOTRA I., 4. 6. 

m i » i ^ ii 

TrayanSm, of the three, namely, three boons asked by Nachiketas. 

Eva, only. Cha, and. Bvam, thus, Upanyasah, mention. 

Prasanah, question. ^ Cha, and. 

6. Moreoveri there is mention in this Upanisad, of only three 
things or boons ; and the question also relates to three things 
only.—114. 

COMMENTARY 

The force of ‘Glia’ is to remove doubt, fn this Katha Upani§ad, three 
boons are only asked by Nachiketas, namely, that his father should be well 
disposed towards him ; that he should be taught the secret of the celestial 
fire ; and that he should be initiated into the mystery of the Self. (More¬ 
over, three objects of knowledge only are to bo found here, and the question 
is relating to those three objects, namely, the means of knowledge, the 
person knowing, and the end to be realised). There is no question here 
relating to Pradhana, or any other object, and so it would have been 
irrelevant for the teacher, to have given any information about Pradhana, 
regarding which no question was asked. Therefore, the Avyakta here does 
not refer to Pradhana. 

SUTRA I., 4. ?• 

^ in I»I ^ II 

Mahadvat, like the Mahat Cha, and. > 

7. And as the word ‘Mahat.’ occurring in this passage, 
is not taken to refer to the ‘Mahat’ of the Sdhkhyas, so also 
the Avyakta here does not denote the Pradhana of that philosophy.— 
115. 

COMMENTARV 

In- the passage under consideration, we find it stated “higher than 
the intellect is the Great Self Mah^n-&tml” Now no one has evetr 
22 
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pontended that this “Mahat” used here refers to the Sfinkhya Mahattattva, 
on the contrary, it is unanimously taken to moan the JivStman. Why 
should then the word Avyakta be taken to mean Prakyti ? The word 
Avyakta, being taught here to bo higher than the JtvStman, must be some¬ 
thing different from PradhSna. The Buddhi is the Mahat of the Sfihkhyas. 
But in the Katha TJpani§ad, the Mahat is said to bo higher than Buddhi— 
BuddheratmS mahan parali. So the Mahat of the Katha L)pani§ad is different 
from the Mahat of the Sahkhyas. 


Adhikarana II.—The Aja of BvetaAvatara Upania^d^ IV., 5, does 

not mean Pradhana. 

The author next refutes another wrong interpretation given by the 
sahkhyas, of a verso from another Upanisad. This is to be found in 
Sveta^vatara Upani§ad, IV., 5; 

ii k ii * 

There is one unborn being (Aja), red, white, and black, uniform, but producing manifold 
offspring. There is one unborn being (AjA) who loves her and lies by her ; there is 
another who leaves her, while she is eating what has to be eaten. 

Dmht : Does the w'ord Aja, unborn, moan here the well-known Prakfti 
of the sahkhyas, or tlie divine power of the Brahman mentioned in the 
Upanisad ? 

Purvapaksa : The word Aja here denotes the Sahkhya Prakfti, because 
she is called ‘unborn,’ that is, not an effect, and because she is said to 
produce raainfold offspring by her own unaided effort. 

Siddhdnta: The Aja here does not mean Prakrti, as the author proves 
in the next Sutra. 

SCTIIA I., 4. 8. 

in I » I c; II 

Charaasavat, like a cup. Avi^sat, because there is no 

special characteristic. 

8. The word Ajh here does 'not denote the Prakrti 
of the Sahkhjas, because there is no special characteristic 
of her mentioned here, it is unlike the mention of the word 
‘Chamasa* or cup in Brhadhrapyaka Upanisad, where it does not 
convey its literal meaning of the “cup,” but means the skull of the 
head.—116. 
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COMMENTARY 

Tho word ‘Na’ is to be read into this Sutra from L, 4. 5. The 

word AjS here cannot mean the well-known Prakyti of the SShkhyas, 
because there are no special characteristic marks of Prakyti in this pas¬ 
sage. It simply means here “owe that is not born^^ and need not neces¬ 
sarily mean the unborn Prakrti. It is not like the word ‘cup’ used in 

the Byhadaranyaka Upanisad, (IL, 2. 3) where, owing to the context, it is 
taken to moan the ‘skull,’ and not a vessel from which one drinks. But there 
is nothing in the context here which would lead us to infer, that the 

unborn’ meant Prakrti. That passage is the following : 

SCOT % JRft sjrqiiTreRre eifzfTHci wqs HHcft? siwit ^ 

Jinur^eRTT Mfwrf qr««i8«ft 85wrr ?tl%% ii ^ ii 

There is a cup having its mouth below and its bottom above. Manifold glory has 
been placed into it. On its lip sit the seven Rsis, the tongue as the eighth communicates 
with Brahman. What is called the cup having its mouth below, its bottom above, is this 
head, for its mouth, (tho mouth; is below, its bottom (tho skull; is above. When it is said 
that manifold glory has beeu placed into it, the senses are verily manifold glory, and be, 
therefore, means the senses. When he says that seven Rsis sit on its lip, the Rsis are 
verily the (active) senses, and he means the senses. And when he says that the tongue as 
tho eighth communicates with Brahman, it is because the tongue, as the eighth, does 
communicate with Brahman. 

In the above verso of the BfhadSranyaka Upani§ad, we cannot take the 
word Chamasa in its etymological sense, namely, that implement by which 
anything is (Chamyate) drunk. We cannot say it means a cup there, though, 
the literal meaning of tho word is “an implement of eating,” Of course, words, 
the meaning of which we know through their derivation, are not to be taken 
in their literal sense, without considering the context, tho general possibi¬ 
lity, the general subject-matjer, etc., of the passage in which such words 
occur. For this reason AjS may mean the Prakfti ; but when we look 
out to see whether this word which by its derivation means ‘unborn’ can 
be taken to mean the Prakfti of the S&hkhyas, we find that there are no 
such considerations of general possibility, of general subject-matter, and 
so on in this Svet^vatara Upani§ad by which such a meaning could be given 
to it. Nor is there anything in that passage, by which one may know that 
Ajfi there possesses the power of creation independently of the Lord; all that 
that passage says is this that Ajtl gives birth to ‘manifold pffepriog,’ it does 
not say that she creates unaided, therefore also AjS here does not refer to 
the Prakyti of the Sftukhyas, which creates unaided. , 
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The author gives another special reason to show that the word Aj^ 
moans here the divine power so often mentioned in the Vedas and not 
thePrakifti of the SShkhyas. 


SUTRA I., 4. 9. 

1 m I« K II 

Jyotih, light, the Supreme Brahman. Upakrama, com¬ 

mencing with, beginning with. Jyotir-upakrama, she who has her beginning 
in Brahman. Whoso cause or source is Light, g Tu, but. OT TathS, thus, 
ft Hi, for this reason. Adhiyate, some read, some recensions have 

the reading. That is, another Sakhins read. The reference is to Atharvanas. 

Eke, some. 

9. But this AjS- is described as having Her beginning in Light, as 
we find in some recensions, and therefore, it cannot mean Prakrti—117, 

COMMENTARY 

The word ‘Tu’ or ‘but’ has the force of declaring that there is no 
doubt about it. The word Jyotihi in the Sutra means Brahman, because we 
find ‘light’ meaning Brahman in passages like these : “On Him the Devas 

meditate, Ho who is the Light of lights” (Bri. Up., X., 4. 16) “Aja has 
her beginning in Light” means she has Brahman for her cause, the word 
“beginning” means here the “cause.” Therefore Brahman is the primary 
cause of Aja herself, and it has not the litoral meaning of '‘unborn^ here; 
just as the word ^Chamasa^ had not the literal meaning of ‘an imple¬ 
ment of eating,’ in the above passage of the BrhadSranyaka Upanisad, because 
it has a special sense here. In the above passage of the Brhadaranyaka 
Upani$ad it was specifically said that the cup had its mouth below and its 
bottom above, and that the head was this cup. By that description given 
there, we came to know that the ‘cup’ there meant the ‘skull.’ Similarly in 
this Svetftfivatara Upanigad in Chapter I we find that Aj& is used along with 
the Word ‘Devfttma^akti,’ the ‘divine power,’ and again in Chapter IV., we find 
the word ‘Sakti’ ‘divine power’ used. Therefore, as we find reference to the 
divine power,’ wherever the word Ajfi is used, we infer that it means 
divine power. We give those verses here below: 

It 

The sages devoted to meditation and concentration, have seen the power belonging 
to God himself (Dev^tmasakti), hidden in its own qualities (Gujpa). He, being one, super¬ 
intends all those causes, time, self, and the rest—(Sve. Up., 1., 3). 
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iiw i ^r^a^iwrJTT 5RR\f w «i^t 

wr?ra.ii ^ II 

There are two, one knowing; (Isvara), the other not knowing (Jjva), both unborn (Aja), 
one strong, the other weak, there is she the unborn (Aj^), through whom each man receives 
the recompense of his works ; and there is the infinite Self (appearing) under all forms, 
but himself inactive. When a man finds out these three, that is Brahman.—Sve. Up., I., 9.) 

i a 

sft i««ii 5*f?n II \ II 

He, the Lord, without any colour, who with set purpose by means of his power (Sakti) 
produces endless colours, in whom all this comes together in the beginning, and comes 
asunder in the end—may he, endow us with good thoughts.—(Svc. Up., IV., 1) 

Therefore. Aja does not mean Prakrti. The author gives an 

additional reason for this interpretation, in the second half of this Sutra 
“Tathahi,” etc. The word ‘Hi’ means hero ‘for this reason also.’ As 

some Upanisads read that Prak^li herself is born of Brahman, and so 

Aja in its litoral sense of *unhorn* cannot apply to Prakyti. Thus in 
the Mundaka Upanisad, we read (I., 1. 9) : ‘Tasmat etat Brahma nfima 
rfipam annam cha jayate’—‘from him are produced this Brahman, name, 
form and food.’ The word Brahjna hero means the PradhSna, having 

the three qualities of Sattva, Rajas, and Tam as ; and wo find it used in 
this sense in tho Gita also (XIV., 3) etc. My womb is 

the great Brahman, in that T place tho germ ; thence cometh the birth 
of all beings, 0 Bharata. This shows that Prakvti herself is produced 

from the Lord. 

If Prak^’ti denoted by the word Aja, has its cause in Brahman, liow, 

can it be called AjS or \mborn,^ or if it is strictly and really \inhorn^ 

how can we say that it originates in Bralmian ? The next Sutra gives a 
reply to this. 


SUTRA I., 4. 10. 

II n » n HI 

KalpanS, the creative power of thought, formation, creation. 

TJpade^at, from teaching, on account of teaching. ^ Cha, and. 

Madhu-Sdi-vat, like honey and the rest. Avirodhal), there is 

no conflict. 

10. Because it is taught that the Pradhana is the creation of 
the Lord, so there is no contradiction in calling her both created 
and uncreated, as is the case of honey (i. e., the sun, about which 
it can be correctly said that he rises and sets, as looked from 
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the earth, and rises not and sets not, as looked from the 

centre.)—118. 

COMMENTARY 

The word ‘Cha’ in the Sutra denotes the remoral of the doubt that 

has arisen. There is no conflict in calling the Prakrti created, as well 
its unborn, for both are possible in her case. The word EalpanS in 
this Sfltra means creation, and not imagination, as wo find it used in 
the following verse of the Rg Veda: ‘Yathfi pflrvam akalpayat,’ “as 

formerly the creator made the sun and the moon.” We call PradhSna 
created, because there is a statement in the Scriptures that she comes out 
of the Tamas Sakti of Brahman. The truth is this : there is a power of 
the Supreme which is eternal and very subtle called Tamas. As we 
find in : 

‘Tama feit tamasd gedham agre.’ (Rg Veda, X., 1. 29. 3.) 

“In the beginning was the Tamas in union with Brahman.” 

‘Yada tamas tan na divS na rStril).’ “When there was Tamas, that 

neither day nor night etc. “Prakfti is a cow, but voiceless” 

(Chulika Upani§ad.) 

This Tamas, at the time of Pralaya, becomes united with Brahman, 

but not merged in him. During Pralaya thus united with Him, it 

remains as a part of Brahman ; and wo cannot say that she has merged 

into Brahman. It is not a state of merging, like that of the earth merging 

into water, or of water merging into fire (gas) etc., as mentioned in the 

Srutis. The Srutis distinctly say that the elements beginning with 

Pfthivl up to Ak§ara, become merged into its higher; but with regard to 

Tamas there is no such statement of merging. On the contrary, it is 

distinctly said that Tamas becomes united with the Supreme. This 

becoming united with the Supreme means that on account of its being 

extremely subtle, it is impossible to separate it from the Lord. It does 

not mean that it has become the Lord. The force of the aflSx Chvi in 

the word Eki Bhavati, ‘becomes one’ denotes such union not identity. 

Therefore, when the Supreme Lord desires to create, then this Tamas 
/ 

Sakti, which was one with the Lord, becomes separated from him and 

there arises the Avyakta, called also Prakyti, with her three-fold attri¬ 
butes or Gunas in equilibrium. The Scripture says the Mahat merges 
(Laya) into Avyakta. The Avyakta merges (Laya) into Ak^ara. The Ak^ara 
merges (Laya) into Tamas. So also in the Mahfi Bhfirata we find, “From 
Him arose the Avyakta, possessing the three-fold qualities (Gunas). From 
this Avyakta arises in succession, Mahat and other Tattvas.” Thus the 

teaching being distinctly given that the Pradb&na is created, we come 
to the conclusion that the Prakrti has two states. It exists either as 
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a cause, when it can be said to be unborn, or it exists as au effect, 
when it is said to be produced. So also we find in the Vi§nu Purina : 
“From PradhSna and the Puru§a both unborn as cause and both also 
as effects of Brahma.” At the time of creation, the Gunas like Sattva, 
etc., arise in her and she becomes distinguished by names and forms, 
and gets the names of PradhSna Avyakta, etc. and in that state 

JyotirupakramS, born from the light, born of Brahman. The Siitra then 

says, “That this is analogous to the case of honey and the rest,” for in 
the ChhSndogya Upani§ad, Chapter III, there is a section relating to honey 
called Madhu Vidya. There it is shown that the sun exists in a two-fold 
state. In its causal state all its rays become one in it, but in its state of 
effect, they become separate from him, and they become honey, or the object 
of enjoyment to the Devas like Vasu, etc. Similarly, the sun looked at as 
a cause is really unmoving; but as an effect, he appears to move ; and 
rises and sets. As in the case of the sun, both statements are correct, 

that he rises, and he rises not; so in the case of AjS, that she is created 

and uncreated; that she is born as well as unborn. 


Adhihararm III.— The Pancha-pancha-janoti of Brhadd/ranyaha 
Upani^ad, IV., 4. 17^ does not refer to the 25 elements of the 
SdiAkhyas. 

Vimya: In the Bfhadaranyaka Upanisad, (IV., 4-16, 17, and 18), we 
read: 

II ii u ii 

SRI wrqsTcai I! 5itlq u!=Ji II (vs II siniffjj 

qiqiga ^ fqgj ii ^ ii ?=; ii 

He in whom the five beings and the ether rest, him alone 1 believe to be the 
Self,—I who know, believe Him to be Brahman; 1 who am immortal, believe Him to 
be immortal. 

They, who know the life of life, the eye of the eye, the ear of the ear, the food of the 
food, the mind of the mind, they have comprehended the ancient primeval Brahman. 

Doubt : Do the words five, five people (Paficha, pancha janfi^) mean 
the twenty-five categories of Kfipila system or merely five? Then the 
word Paficha JanSlji would be a Bahuvrihi compound, qualified by the 
term Paficha, thus making a Karmadhfiraya compound. In this sense 
it would mean, “The five beings, every one of which is called a Paficha- 
jana.” 

PUrvapakm : The phrase 'paficha-pafioha-janft]|;i’ means ‘five times 
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five, i.e.: twenty-five, and Jan^fi or products.’ It refers to the twenty-five 
Tattvas of the Sankhyas. Otherwise, ‘five, five people has no meaning. 
No doubt, Kapila enumerates twenty-five Tattvas, while in this 
Upanigad passage there are twenty-seven substances enumerated, includ¬ 
ing AkS^a and Atman. This anomaly, however, is not of much import¬ 
ance. The word JanSh does moan Tattva also, as we find in the sentence 
“janas tattva-samilhaka.” 

SiddMnta : This objection is met by the author in the next Sdtra ; 


•SVTRA I., 4. 11. 

?! ^ IM i » i U ii 

51 Na, not. Sahkhya, number. IJpasahgrahSt, on account 

of mention, or enumeration, wfl Api, even. siHI NanS, many. BhSvSt, 

beings. Atirekat, on account of excess. Cha, and. 

11. Even the enumeration of number.s peculiar to 
the Sdnkhyas, doe.s not make this passage refer to their 

Prakrti, because the Tattvas of the Sdhkhyas have diversity, 

and because there is an excess in the above enumeration—119. 


fO.MME.\TAKY 

The word ‘Api’ or even shows possibility, that is to say, that if five 
times five products bo taken, for the Sdnkhya categories, still the passage 
■will be open to certain objections. Tboso objections are two. (.f) Tbe 
categories of the Sankhyas are not five collections of five; they ate twenty- 
five separate things that enter into the composition of every being. 
(ii) The above passage also enumerates twenty-seven and not twenty-five, 
for it includes Atma and AkaAa as separate entities, from the five times 
five mentioned above. We must not fall into the error of thinking that 
the twenty-five categories of the Sankhyas are meant, merely by hearing 
the phrase ‘five times five.’ 

How then do you explain the above passage? We reply to this as 
follows ; The word Pancha-janfib is a group-denoting term, and is the 
special name belonging to all the members of that group. The group 
consists of five members, each of whom is called a Pailcha-jan^. There¬ 
fore, the phrase Pancha-paRcha-jan&b does not mean five times five beings, 
but five beings, every one of whom i.s called a Paficha-jan&b- It is just 
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like the phrase Saptar§i, which denotes the constellation Ursa Major, consist¬ 
ing of seven Stax’S. The word Saptarsi is a special name of every one of 
these stars, and when we say seven Saptarsis we do not mean seven times 
seven stars, but seven stars each one of whom is called a Saptarsi. There¬ 
fore, Pahcha-paficha-jan§.hL does not mean five times five products, but five 
people every one of whom is called a Pancha-janab. 

Note : The term Pancha>jan£)i is formed under P^ijini I., 1. 15 and denotes a special 
name. There are certain beings, the special name of which is five people, and of these 
beings the additional word Pancha predicates that they are five in number. The twenty- 
five Tattvas of the S^fikhyas are these: Prakrti, 2-8 seven modifications of it, namely, 
Mabat, etc., which arc causal substances as well as effects; and 9-24 sixteen effects and, 
(25) the 25 soul which is neither a causal substance nor an effect. See S4fikhya Kdrika 3. 

Who then are these beings called Paheha-janah ? To this the next Sutra 
gives tlie reply. 

suTiu I., 4. 12. 

IM I » I Pv II 

PranSdayalj, the PrSna and the rest Vfikya, a sentence. 

Ses&t, because of the complement: the subsequent passage which 
completes the verso. 

12. The five beings referred to in the above passage of the 
Brhadarayijaka TJpanisad are the PrApa and the rest, as appears from 
the next verse of that TJpanisad.—120. 

COMMENTARY 

The PrSna and the rest are given in the following verse ; 

srrai'=jr ^ ii ^ ii 

They who know the life of life, the eye of the eye, the ear of the ear, the food of the 
food, tiae mind of tho miad, they have comprehended the ancieat, primeval Brahman. 
iBti. Up., IV., 4. 18) 

So the five beings are life, eye, oar, food, and mind, every one of which 
i< called a Pancha-jan&b* 

Objection : But this is possible only in the recension of the Mldhyan- 
dinas, who read the additional word Annasya Annam. But iu the Kfl^va 
recension that phrase Annasya Annam is omitted and we have only four. 
This objection is answered by the author in the next Sutra. 

sOtra I., 4. 13. 

II n » II 

Jyoti^, by light; by counting “light” as among the above list. 

Bke§&m, of some texts or recensions, i. e., of the Kftijivas. Asati, 

in the absence of, or there not existing. Anne, food. 

23 
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13. In the text of some (K^gvas) the word ‘light* is 
mentioned instead of food, and this makes up the number 
five.—121. 


COMMENTARY. 

In the recension of the KSnvas though the word ‘Annam’ is not 
mentioned, yet in the passage immediately preceding, we find the word 
Jyoti§ or light mentioned. Taking this word Jyotis along with the four 
words mentioned in the above verse, we get the number five. Thus in 
Brhad&ranyaka Upanisad, IV., 4. 16, we find the word Jyoti§ mentioned in 
the passage: “Him the Devas worship as the Light of lights.” 

In both recensions, the word Jyotis occurs in verse 15, yet in one case 
we make up the number five by counting the word Jyotis, and in the other 
by counting the word Annam. 

Note : The Pancha-janah of the Brhad^ranyaka Upanisad is the name of the fiv^e 
senses, every sense is caUed a Pancha-jah^h, and *80 Pancha-pancha-janah has no 
reference to the SAhkhya categories. 


Adhikarana IV.—Brahman is the Sole Cause 

Tlie SSnkhya philosopher raises a further doubt. It cannot be said that 
the VedSnta texts teach only one doctrine that “the Brahman is the solo 
cause of creation”: for in those texts wc find other causes of creation also 
mentioned. Thus in Taittiriya Upanisad, II., 1. 1., we find that creation 
proceeds from Self or Brahman ; “From that Self sprang AkS^a, from 
Ak&Sa, air, etc.” This passage shows tliat the cause of creation is Atm^. 
But in another passage of the same Upanisad, we find that Asat or non- 
being is the cause of the universe. For in II., 7. 1., we read ; “In the 
beginning was Asat, from it arose the Sat. That made itself its Self, 
therefore, it is called the self-made.” 

This shows that the cause of creation is Asat and not AtmS. While in 
some other Upani§ads, we find that AkfiSa is the cause of creation. As in 
the passage of Chhandogya Upani§ad, I., 9. 1.. we find that AkaSa is the origin 
of the universe. Similarly, in another passage wo find that PrSna is the 
origin of the universe : “All these creatures enter verily into PrSna, etc.” 
(Ohh., Up., I., 11. 4). In another passage Asat is said to be the cause of the 
universe (Taitt. Up., II., 7. 1). In another place Sat is said to be the cause 
of the universe, as GWiSndogya Upanigad, VI., 2. 1. : “Sat alone was in the 
beginning.” Again we find that Avyakta is said to be the cause of the 
universe, as in Bvha(^rapyaka Upanisad, I., 4 7. “Now all this was then 
AvySkpta (undeveloped), it became developed by form and name.” Thus 
the Upani§ads are not consistent, as regards the cause of the universe ; 
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whether it is Sat or Asat, AkaSa or PrSna, Avyakfta or Atman, all these are 
mentioned as the cause of the universe. Thus it is not possible to ascertain that 
Brahman alone is taught in the Upani§ads as the cause of the universe 
while it is possible to say that Fradhana alone is taught to be the cause of 
the universe, as wo find from the passage of the BfhadSranyaka Upani§ad 
already quoted above. Moreover, the words Sat and Asat, PrSna or Aka4a, 
and Avyftkyta, can very well be applied to PradhSna, for they are some of 
them the effects of Fradh&na, such as AkS4a and PrSna, while others are the 
names of Pradhana itself. While these terms cannot be all applied to 
Brahman. Of course, in some passages we find that Atma and Brahman are 
also said to bo the cause of the universe; but these two terms can be applied 
to PradhSna also. The litoral meaning of the word Atman is ‘all-pervading,’ 
and Fradhina is all-pervading, while Braliman literally means that which 
is pre-eminently groat (Vvhat); and so PradhSna may be called Brahman 
also. While Pradliana is called Asat in its aspect of modified things and 
it is called Sat or being in its causal or eternal aspect. Similarly, it is 
called Prana as it is an clement produced from it And the terms thinking, 
etc., represented in those passages may also apply to Pradhftna in a 
metaphorical sense, meaning commencement of action. So when the Upanigad 
says : ‘It thongiit let me become many,’ it moans that PradhSna commenced 
the action of multiplication. Therefore, all the TJpanisad passages relating 
to creation harmonise better with the theory of PradhSna being the creator 
than of Brahman. 

Siddh&nta : This objection is answered by the author in the next 
Sutra. 

t^ole : The Sanskrit of the passages referred to above arc given below : 

ifijsqi i I I tug: 3^: II (Taitt, Up., II., 1. 1.) 

From that Atman sprang Ak^, from Akdsa air, from air fire, from fire water, from 
water earth ; from earth herbs, from herbs food, from food seed, from seed man, 

wgsi I ggV % fRURg I i u guwffgf UfRU ii 

The Non-Being (Asat) was this in the beginning ; from it arose the being (Sat). 
That made itself its Self. Therefore, it is called the Self-made. (Taitt., Up., II„ 7. 1), 

»n«I5!i SIR# TO^mii 

“What is the goal of this world ?” He replied : “The all beings verily come 

out of the Ikiga, and merge into the Xk^sa. The £k4sa is greater than these} the ik^ 
is the refuge. (Ohh., Up. I., 9. 1). 

wwT UT IIVII JiTO c ur ?»nf5t 

II 
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“Who is that deity”? He replied : “Pr^na. All these beings verily (come out of 
Fra^a and) merge into the Pr^na.” (Chh., Up., I., 11. 7). 

The Sat alone was in the beginning less (Chh., Up., VI., 2. 1). 

All this was then Avy^krta, it became Vy^tkrta, (developed) by name and form. 
(Br. Up., I., 4. 7). 


SUTllA I., 4. 14 

w m I » M» II 

KSranatvena, as a cause, by being the cause. Cha, and. 

Akfi4Sdi§u, with reference to Aka^a and the rest. *f*ri YathS, as. 

Vyapadi§tal}, described. 3%s Uktelj, on account of being declared. 

14. The Brahman is described in the Upanisads as cause 
of Akasa and the rest, and the Brahman so described must be taken 
to be the ’ cause of the universe, and not Akasa and the rest which 
are created by Brahman.—122. 


COMMENTARY 

The word ‘Cha’ is used in the Sutra in the sense of ‘but,’ and removes 
the doubt raised in the preceding passage. It is possible to ascertain 
from the VedSnta texts that Brahman alone is the sole cause of the universe, 
because with regard to other and the rest. Brahman as described in the 
ITpaniiads is declared to be the cause. “The Brahman as described” of the 
Sfitra means the Brahman distinguished by omniscience, omnipotence, and 
other qualities as described in the defining Sutra, I, 1., 2. That Brahman 
alone is described in the Vedfintas to be the cause of Ak^ and the rest 

Thus the passage of the Taittiriya Upani§ad, II., 1. 1, says, “Brahman is 

true, infinite and intelligence;” and shows that He has the qualities 
of omniscience, etc. This very Brahman is said to be the cause of the 

universe in the next sentence “from that Self (Atman) sprang Akfi^ eta” 
Therefore, the word Self or Atman used here must refer to Brahman 
as described above—Satyam Jh^namanantam—and not taken in its 

etymological sense of all-pervading. Similarly, in the Chhfindogya Upani^ad, 
VI., 8. 1., “Sad eva somya idam agre fislt”—“Being alone was in the 
beginning, one only without an equal,” shows that Sat was in the begin- 
ing. And the next verse shows : “He thought—let me become many—” “And 
He created light, etc.” Here also the creation of light, eta, proceeds 
from ;an intelligent being, who thinks, and therefore the Sat cd- this 
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passage must mean Brahman, who thinks ; and not Pradbkna, an unintel- 
ligent entity. Thus wherever creation is described, it refers to Brahman 
as defined in the beginning, namely, a being who is omniscient, omni¬ 
potent, etc. Of course, effect is similar to the cause, and therefore, some¬ 
times an effect is spdken of as cause. But this argument can apply in 
the case of Brahman also. For whore the text describes Ak&6a or 
FrSna to be the cause of the universe, wo say they really mean Brahman 
and not Pradh&na, for though they may be the effect of Pradh&na in a 
secondary sense, they are the effect of Brahman. This wo shall explain 

later on in detail. The five words Atman, Aka^a, Prana, Sat, and Brahman, 
literally denote all-pervading, all-luminous, all-controlling, the Essence, 
and the Great, respectively, and so in their literal sense also, these terms 
are more appropriate with regard to Brahman, than with regard to 

Pradhana. While the term tksan “thinking” is absolutely inappropriate 

with regard to Pradhana, and a metaphorical meaning is given to this 
term by the Sankhyas, in order to harmonise their theory with tho texts. 

Note : The word iksati is found in the Chh^ndogya passage referring to Sat. Vide, 
Chhdndogya Upanisad, VI., 1. 1. 

The next Sutra explains the two words Asat (non-being) and Avyakyta 
(undeveloped). These two words in their ordinary sense cannot be 
applied to Brahman, for He is neither non-being, nor undeveloped. There¬ 
fore, those Upanisad texts which say that creation proceeds from the 

non being or the undeveloped, must be now explained. 


SUTRA I., 4. 15. 

IM I » I ? II 

SamAkar§fit, from its relevency, from its connection. By 
drawing in (the word Brahman from a contiguous sentence). 

15. The words Asat and Avy^krta also denote Brahman, 
because of the relevency of that meaning in the passages 
where they occur; and because the word Brahman may be 
drawn into the sentences, where these words occur, from the x>nssage 
near them.—123. 


COMMENTABY 

The word Asat occurs in Taittiriya Upanisad, II., 7, in the following 
passage : 

I twft \ ii 

In the beginning this was non-existent (Asat), From it was born what exists. 
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This passage is preceded by the following: 

He wished^ may I be many, may I grow forth. He brooded over Himself (like a man 
performing penance). After Ho had thus brooded, He sent forth (created) all, whatever 
there is. Having sent forth. He entered into it. Having entered it. He became Sat (what 
is manifest) and Tyat (what is not manifest), defined and undefined, supported and not 
supported, (endowed with) knowledge and without knowledge (as stone), real and unreal. 
The Satya (true) became all this whatsoever, and therefore, the wise call it (the Brahman) 
Satya (the true). 

On this there is this Sloka : In the beginning this was non-existent, Asat. 

This shows that the word ‘Asat’ refers to Brahman, which is the 
subject under discussion in the previous verse. The word here does not 
moan or ^non-existent,^ but it shows that before the creation, 

the distinction of names and forms did not exist, and Brahman also then 
did not exist in the sense that ho was not connected with names and 
forms. And as ho had then no name and form, he is said to be Asat or 
non-existent. In fact, the text of the Taittiriya Upanii^ad in this portion deals 
with Brahman, for in a passage in the same Valli, (II., 4. 1) we find it 
stated that Brahman is bliss, and this Brahman called bliss which is 
treated in verse V, is the subject-matter of this seventh Anuvaka also. 

Note : The word Asat here cannot mean matter or non-being, because in this very 
passage we find that the description given of it can apply only to Brahman, and not to 
matter or non-being. To understand it wc give the whole passage here; 

*Tn the beginning this was non-existent, Asat. From it was born what exists (Sat). 
That made its Self, therefore, it is called the Self-made. That which is Self-made is a 
flavour (can be tasted) for only after perceiving a flavour one can perceive pleasure. Who 
could breathe, who could breathe forth, if that bliss (Brahman) existed not in the ether 
(in the heart) ? For he alone causes blessedness.” 

When he finds freedom from fear and rest in that which is invisible, incorporeal, 
undefined, unsupported, then he has obtained the fearless. For if he makes but the 
smallest distinction in it, there is fear for him. But that fear exists only for one who 
thinks himself wise, (not for the true sage). 

On this there is also this Sloka : 

“From terror of it (Brahman) the wind blows, from terror the sun rises ; from terror 
of it Agni and Indra, yea. Death runs as the fifth.” 

This shows that Asat here cannot mean anything but Brahman. Even in this sixth 

Anuvaka the seer of this Upanisad clearly says that Brahman is not Asat in the literal 

meaning of that word, therefore when he uses the words “Asat was in the beginning,” he 
uses it in a sense totally distinct from its ordinary denotation. Thus in the sixth 
Anuvdka we find: 

“He who knows the Brahman as non-existing, Asat, becomes himself non-existing. 
Asat. He who knows the Brahman as existing, Sat, him we know himself as 

existing. Sat.” 

In the Chhfindogya Upanisad also we find that Asat in the sense of 
non-being absolutely is not the source of creation. Thus Chhandogya 
Upanigad, VI, 2. 1., begins with the famous text: ‘Sad eva 

somyedam agra fisid ekam evftdvittyam,’ which means “Being 
was in the beginning one only, without an equaL’^ That 
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passage refutes later on the view that Asat was in the beginning. This 
also shows that Asat could not but mean Brahman, and it means 
Brahman in his latent state, when this world, which we call “Sat” was 
not The Qhhandogya passage VI., 2. 1, starts by putting two hypotheses, 
namely. Sat was in the beginning, and Asat was in the beginning and 
then it goes on to say : 

“Some say that Asat was in the beginning, one only without a 
second.” And it refutes this theory by saying, “How can it be, that 
being or Sat could come out of non-being or Asat ?” The implication is 
how can that which is absolutely non-heing or Asat can have any relation 
to time also, and how can wo say that Asat ivas ? To say that Asat was 
meant that noii-being existed, which Avould bo an absurd proposition. 
For all these reasons the Asat of Taittiriya Upani§ad refers to Brahman. 

Similarly, the word AvySkfta of Bfhadaranyaka TJpanisad, I, 4. 5., also 
means Brahman there. It literally means undeveloped and is generally applied 
to Prakfti. But in the passage above referred to, it could not have that 
meaning. To understand this we give the whole passage here: 

Now all this was then undeveloped (Avydkrta). It became developed by form and 
name, so that one could say, ‘He, called so and so, is such a one.’ Therefore, at present 
also all this is developed by name and form, so that one can say, ‘He, called so and so. is 
such a one.’ 

He (Brahwan or the Self) entered thither, to the very tips of the finger nails, as a 
razor might be fitted in a razor-case, or as fire in a fireplace. 

He cannot be seen, for, in part only, when breathing, he is breath by name, when 
speaking, speech by name ; when thinking, mind by name. All these are but the names of 
His acts. And he who worships (regards Him as the one or the other), does not know him, 
for He is apart from this (when qualified) by the one or the other (predicate). Let men 
worship Him, as Self, for in the Self all these arc one. This Self is the footstep of every¬ 
thing, for through it one kuows everything. And as one can find again by footsteps what 
was lost, thus he who knows this finds glory and praise. 

The word Avyfikfta used in the above passage is to bo understood 
to mean Brahman as the Inner Self of the uodevoloped. We must draw 
in the word Brahman from the subsequent passage “he entered in it up 
to the nails,” and explain Avyfikvta in the light of the subsequent 
passage. It would thus appear that Brahman alone, by the mere force 
of his will, becomes developed in name and form, and AvySkfta or 
undeveloped, therefore, means the state of Brahman, in so far as He has 
not yet evolved through name and form. Otherwise, if Avyakfta were 
taken as referring to Fraki;ti, it would go against the whole current of the 
Vedtinta texts, and against the Sdtra which declares that aU Ved&nta 
texts refer to Brahman. It is thus a settled conclusion that Brahman is 
the sole cause of the universe, and not Pradhfina. 
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Adhikorana V—The Puru^a of the Kamlka Upani^ad is 

Brahman, 

The Sankhya raises another objection, and the author refutes it. 
In the Kausitaki Brahraana the saf(e Balfiki promises to teach Brahman 
by saying, ‘I shall tell you Brahman.’ And he goes on to describe 
sixteen things as Brahman, beginning with the sun. All these, however, 
are set aside by the king AjataSatru who says none of them is Brahman. 
When the sage BSlSki is thus silenced, Ajata^atru gives the teaching 
about Brahman in these words : 

H I ^ If ^ e ii 

who is the cause of these different persons and to whom there belongs this 
Karman, He is to be known.’’ 

Note : The Sdhkhyas explain the above Mantra thus : 

^He who is the cause of these different Purusas and to whom there belongs this 
Karman, He indeed is to be known. 

Note: Bal^k^ mentions first the Purusa in the sun as Brahman. Then on being 
refuted by Ajfitagatru, he goes on mentioning the various Spirits (Purusas) in the moon, in 
tlie lightning, in the thunder-cloud, in the wind, in the ether, in the fire, in the waters, in 
the mirror, in the shadow, in the echo, in the sound, in the sleep, in the body, in the right 
eye, in the left eye. Thus B£l£ki exhausted all his idea of Brahman. Then Ajfitasatru 
asks him thus : 

Then verily the son of Bal^kd became silent. Aj^tagatru said to him, *'Thus far only 
(reaches thy knowledge), O son of Bal^k^ ?’ ^Thus far only,’ he replied. Ajfltasatru 
said, *Speak not proudly without cause (saying), “Let me tell thee Brahman.” O son 
of Balfik^, He who is the maker of these spirits, whose work is all this, He verily is the 
being to be known.’ Then truly the son of BalRk^ came up to him with fuel in his hand, 
saying, “Let me attend thee (as my Guru).” 

Aj^tasatru said to him, “This I consider contrary to nature that a Ksatriya should 
instruct a Brfihmana. Come, I will tell thee all I know.” Then having taken him by the 
hand, he set forth. They came to a man asleep. Then he pushed him with his staff, and 
he at once rose up. Ajfitagatru said to the son of Balftkd, ‘Where, O son of Balfikd, lay 
Uiis spirit asleep, where was all this done, whence came he thus back ?’ Then the son of 
Baldkd knew not what to reply. Aj5ta§atru said to him, “This is where, O son of Baldk^, 
this spirit lay asleep, where all this was done, and whence he thus came back. The 
vessels of the heart named Hitfi proceeding from the heart, surround the great membrane 
(round the'heart); thin as a hair divided into thousand parts and filled with the minute 
essence of various colours, of white, of black, of yellow, and of red. When the sleeping 
man sees no dreams so ever, he abkles in these. 

Doubt : Here arises the doubt: Does tbvs Dpaui^ad teaeb tbe 
Purusa oi ttie Sahkhyasj, who is the enjoyer and the Superintendent of 
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the Prak^ti, or does it mean the Blessed Vi§nu, Lord of all ? The 
phrase—“to whom this work belongs”—connects the being to be known 
with work ; and such a being is mentioned there as the enjoying soul, the 
ruler of Prakyti. Further, both of them go to a sleeping person. That 

also shows that the teaching here given is about the human soul, and not 

about the Lord. Further on, also, the text treats of the enjoing soul, in 

the sentence : ‘As the master feeds with his people, nay, as the people 

feed on the master, thus does this conscious Self feed with the other Selfs.’ 
Therefore, the passage relates to the individual soul. The word Prfina or 
life applied to him is also appropriate, for Prana here means the individual 
soul, in so far as supporting life. The sense of the Upani§ad passage is 
this : He who is the cause of different persons residing in the sun, etc., 
and who is instrumental towards the retributive experiences of the 

individual souls, and to whom there belongs Karman, good and evil, to 

which there is due liis becoming such a cause, He indeed is to be known. 
His essential nature is to be recognised, in distinction from Prakyti. 

Thus the Sankhya’s Jiva is the object of knowledge taught in this 

Upanisad. And, therefore, the Brahman which AjataJ5atru promised to 

teach is this Jiva in a state of emancipation and free from Prakyti; for, 

as a matter of fact, there is no other t^vara except the emancipated soul. 

And thinking etc., also are appropriate to such a soul, and He is ruler of 
Prakyti who is the mother of the universe. 

Siddhanta : This objection of the Sfihkhyas, the author answers by 

the following Sutra : 


suTuv r., 4. IB. 

m I » I \% \\ 

Jagat, the world. Vftphitvat, because of the denotation. 

16. The word ‘Karman' in the Kausika Upanisad does not 
mean work^ but it denotes creation or the world. —124. 


COMMENTARY 

In this passage, the individual soul of the Sdhkhyas is not the topic 
discussed ; but the Supreme Person, the sole object of the Ved&ata teach¬ 
ing. The whole difBculty arose from the sentence “to whom this Karma 
belongs,” and if the word Kanna were taken in Via ot^natY sense, the 
above passage could not refer fe Brahmaot tor Brahman is noi bound by 
24 
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Karma. But the ^^orfl Karma there is accompauied by the word Ja.Q:at, 
in the above ITpanisad, and therefore, we take this word Karma there to 
mean the universe consisting of tlic individual souls and matter, (spirit 
and matter). In fact, the force of the word is this : In the phrase, to 
whom this ivork belongs, the word Karma refers to the universe, because 
Brahman is the cause of the universe, and therefore, the word Karman 
must refer to the word irorld. The truth is this : The word Karma is 
derived from the root Kr. ‘to create, to make'; and it means here creation 
and not work and not the technical Karma. And when this moaning 
can be given to Karma, it is wrong to give it the meaning of good and 
evil actions. When Karina is taken to mean ‘creation' also, then the 
word Etat “this” also roecives its i)roper force. It removes then the 
doubt that the individual soul is the creator. And according to the Sdh- 
khyas the individual soul is not the creator, for creation belongs to Prakrti. 
Nor can you S^hkhyas say, that Purusa may be called ‘creator’ by AdhyRsa 
or superimposition and connection with Prakrti, for according to Sfthkhya 
the Purusa is Asahga, or free from all connections. Therefore, the 
above passage does not refer to the Jiva of the Sahkhyas, but to the 

Supremo Lord, who alone is the creator of this universe. This also frees 
AjfttaSatru from the censure of having toM a lie, for promises in the 
opening passage, “I will teach you Brahman,” and when Bfilaki mentions 
sixteen Purusas one after the other, he tells him this is false and himself 
then goes on to teach the true Brahman. Thus Ajataiiatru implies that 

the various Purusas of Balaki were not tlie true Purusa and ho (Ajata{5atru) 
was going to tell the truth. Therefore, it is clear he meant to teach some 
Person, other than the various persons spoken of by Billfiki. If he also 

meant to teach a Jiva, then there would bo no difference between his 

teaching and that of Bfdaki whom he implicates of teaching a false doctrine. 
His teaching is, therefore, something different. He says, “Th(^ various 
persons mentioned by Balaki are not Brahman, hut that they are creations 
of Brahman, and that He is the maker of those pei‘sons.” What he 
meant to say is that the Being of whom this, namely, the universe, is the 
Karma or creation, is the Supremo Lord and the Highest Cause. 

Note : The passage which gave rise to the doubt was the phrase “Yasya vjl etat 
karma sa vai veditavyali” ‘‘of whom verily this is the Karma, He ought to be known.’* The 
word Karma generally means the good and evil deeds of a Jiva, and so the above passage 
was open to misconception. But the word Etat in the same passage is the real key to 
right interpretation. Of whom This is the work. To what does the word This refer ? 
It, in fact, refers to the sixteen persons raentiond by B^Mki. Therefore, the word work 
doefi not mean here the good and evil deeds of the Jiva, but the world or the universe. 

The Purvapak§in raises another objection saying there are inferen¬ 
tial marks in this Upani^ad passage pointing to the Jiva and the 
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circumstance tluit the mention is made of the chief vital air or Prana wo 
must hold that tnis section treats of the Jiva and not of the Highest Self. 

This objection the author disposes of in the next Sutra : 

sCtua I., 4. 17. 

II U » I II 

Jiva, tlie individual soul. Mukhya-piaj.ia, tlio ptincipal lifo- 

breatli, the chief vital air. Lingat, because of tho inferential marks. 

51Na iti, not thus. %t Chet, if. 'I'at, that. sqUeqicm, Vyakhyiitam, has 
been e.xplained. 

17. If it. he objected, that in the above passage of the 

Kausika Upanisad, \v(‘ have characteristics given, leading to the 
inference that either the Jiva, or the Chief Prapa. is the 

subject taught there, and not Brahman ; we reply that tliis 
is not so ; for the reasons already given in Sutra I., 1. 31—125. 

COMMEKTAKY 

Tn the Siitra T., 1. 31, which dealt with the topic of tlio dialogue 

between Indra and Pratardana, this objection was raised and answered. 
All those arguments would apply here also. Thero it was shown that 

when a text is interpreted a.s referring to Brahman, on tho ground of a 

comprehensive survey of its initial and concluding clauses, all other 

inferential marks wiiich point to other topics, such as Jiva or Prana, etc., 
must bo so interpreted, that tliey may harmonise with tho principal 

topic. In this passage also, the initial clause refers to Brahman, in the 

sentence, ‘Shall I tell you Brahman ?’ So also tho concluding clause is, 

“Having overcome all evils, ho obtains pre-eminence among all beings, 

sovereignty and supremacy, yea, he who knows this.” Thus the initial and 
concluding clauses here also refer to Brahman ; and if in tho middle of 
this pasage we find any mark, from which Jiva or any other topic may 
be infeiTod, we must so interpret that passage as to refer to Brahman, 
in order to avoid contradiction. Nor is this topic redundant, as being 
already taught in Siitra I., 1. 31, for the chief point discussed here is the 
word Karma, which was liable to - misinterpretation. Therefore, this 
Adbikarana does teach something new. 

An objection is raised:. The word Karma was in grammatical cons¬ 

truction with the word Etat in the above Upanisad passage, and so the 
w(n?d Karma was explained as this universe, and though the wp^d 

Prd^a also found there is in construction with Etat and so is applied to 
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Brahman, and thus tho whole context may bo applied to Brahman, so 
far as these two words arc concerned ; but how do you get over the diffi¬ 
culty of the other references in this very passage to Jiva? The words 

Karma and PrUna have been interpreted by you as moaning the universe 
and Brahman, because the word Ktat is there in construction with them. 
But there is no such word in regard to Jiva, and from the questions and 
answers given in this passage, we find that tlie Jiva is taught to be 
Brahman, and that there is no separate Brahman other tlian the released 
Jiva. The reference to Jiva is very clear in this passage ; and admitting 
your argument that the topic here is Brahman, the thing taught is that 

there is no Brahman other than the Jiva. The question asked in the 

above passage is, ‘'Where, 0 B^laki, did this person sleep ? Where was 
he ? Whence did he thus come back This shows that the question 

relates to Jiva only. And that tho place where the Jiva goes to sleep 
are the Nadis : and all the sense-organs become one in this Jiva at tlie 

time of sleep ; and this Jiva is called also Prana here. Thus the whole 

question and answer shows, that reference is to the Jiva. And when 

the awakening takes place, the Jiva comes out from the place of sleep. 
Thus the whole passage proves that the topic is of the Jiva, and that Jiva 
who is called here Prana is Brahman. To this objection tho next yiltra 

gives an answer. 


SUTKA I., 4. 1<S. 

in I « II 

Anyartham, a different meaning or purport, g Tu, but, 
Jaimini]}, Jaimini. PraSna, from question. Vyakhytvnabhyam, 

from answer, or explanation, Api, also. Clia evani, and thus "iV 

Eke, some, that is, some texts. 

18, The sage Jaimini tliinks that the jiiention made of the 
Jtva in the above Upanisad passage has another meaning, namely, 
it aims at conveying the idea that Jiva is different from 
Brahman, because the question and answer shows it; and 

some recensions show it clearly.—126. 

COMMENTABY 

The word Tu “but” shows that the above doubt is wrong. The 
description of Jiva, in the passage under discussion, is not with the 

object of showing that the topic is that of the Jiva, or that the Jiva is 
Brahman. But it aims at showing, according to the opinion of Jaimini, 
that the Jiva is separate from Brahman, Why do you say so ? ■ Because 
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the question and answer in the above passage shows it. We give the whole 
passage here to understand properly the discussion raised : 

Then verily the son of Bal^kd became silent. Ajdtasatru said to him, “Thus far 

only (reaches thy knowledge), O son of BaWka ?” “Thus far only,” he replied. Ajdtasatru 
said, “Speak not proudly without cause, (saying) ‘Let me tell thee Brahman,’ O son of 
Baldk^. He who is the maker of these spirits, whose ivork is all this, He verily is the 
Being to be known.” Then truly the son of Balakd came up to him, with fuel in his hand, 
saying “Let me attend thee (as ray Guru).” Ajdtagatru said to him, “This I consider con¬ 
trary to nature that a Ksatriya should instruct a Brahraana. Come, 1 will tell thee all 
r know.” Then having taken him by the hand, he set forth. They came to a man asleep. 
Ajdtas^tru called him, (saying) “Oh thou vast one, clothed in white raiment, king 8oma.” 
The man still lay asleep. Then he pushed him with his stair, and he at once 

rose up. Ajdta&atra said to the son of Baldk^, “Where, O son of BalAka, lay this 
spirit asleep, where was all this done^ whence came he thus back ?” Then the son of 
Baldk£ knew not what to reply. Aj^tasatru said to him, “This is where, son of Bairik^, 
this spirit lay asleep, where all this was done and whence he thus came back. The vessels 
of the heart named Hit^, proceeding from the heart, surround the great membrane (round 
the heart) ; thin as a hair divided into a thousand parts ; and filled with the minute 
essence of various colours, of white, of black, of yellow, and of red. When the sleeping 
man sees no dreams soever, ho abides in these. 

“Then is he absorbed in that Prana. Then the speech enters into it with all names, 

the sight enters with all forms, hearing enters with all sounds, the mind enters with all 

thoughts. When he awakes, as from blazing fire, sparks go forth in all directions; so from 
this soul all the PrAnas go forth to their several stations, from the Prapas go forth the 
Devas, from Devas the worlds. This is the true Prdna, identical with Prajna, entering 
this body and soul, it penetrates the nails and hairs of the skin. Just as a razor placed in 
a razor-case, or fire in the home of fire, thus this soul, itself Prajna, enters this body and 
soul, to the hairs and nails. The inferior souls follow this Soul, as the house¬ 
hold, the householder. As the householder feeds with his household, and as the house¬ 
hold feed on the householder, so this Houl, itself Prajn^, feeds with those souls, and thus 
those souls feed on this Soul. As long as Indra did not know this Soul, so long the 
Asuras overcame him. When he knew It, then having conquered and slain the Asuras, 
he attained the pre-eminence of all gods and all beings, he attained sovereignty and 
empire. Thus, too, is it with him who hath this knowledge, having destroyed all sins,— 
he attaineth the pre-eminence of all beings and sovereignty, and empire, who knoweth 
thus, who knoweth thus.” 

The question, “Where was this person when asleep ? etc.,” and the 
answer, “When sleeping, he sees no dream, then he becomes one in that 
Prana alone, etc.” shows that Jiva is separate from Brahman. So also 
the passage, “From that Self the organs proceed, each towards its place, 
from the organs the gods, from the gods the worlds, etc.,”—all this shows 
that the passage teaches Brahman as something separate from Jtva. The 
word Prftna here means the Supreme Self, because He is well-known as 
that into which the soul enters and sleeps. In Him the Jivas merge in 
sleep, and in Pralaya ; and from Him they come out on awakening. The 
mention of the veins or the Mdis is not to show that they are the abode of 
the Jtva in deep sleep, for the abode is Brahman, called Prdna here, but 
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that these Nadis or veins act as gateways merely to the abode of sloop. 
The whole passage thus teaches that the Supreme Self is tho abode, to 
which the tired Jiva goes after the day’s labour, to find rest in sleep, and 
from which it comes out in tho morning to begin his work again. 

Not only Jaimini is of this opinion, but in tho recension of this 
ITpanisad story according to the Vajasaneyins, a clear distinction is drawn 
in tlieir texts, between the Jiva and Hrahman. In their reading of tho 
dialogue between Ajatasatru and Bftlaki, they use the word Vijhanamaya, 
and read it as different from Brahman. The text is : 

“Where was then the person, consisting of intelligence, and from whence did he thus 
come back ?—When he was thus asleep then the intelligent person, having through the 
intelligence of the senses, absorbed within himself all intelligence, lies in the ether that 
is within the heart.” 

Now the word ‘ether’ is known to denote the Highest Self ; cf, 
the text ‘there is within that the small other’ (Chh. Up., VIH., 1. 1). 
This also shows that tho Supreme Lord is tho object of knowledge taught 
in this Upanisad. 


Adlukarana VI* —Tho Atman of the lifhadavanyaka 
Upanisad, IV, J, is Brahman and not Jlvatman, 

Visaya : In the Bvihadaranyaka Upanisad there is a dialogue between 
Yajhavalkya and his wife Maitrej f. In tho course of his teaching, after 
premising, “verily a husband is not dear, that you may love tho husband, 
but that you may love the Self, therefore tho husband is dear, etc., etc.,’’ 
ho goes on to say, “Verily everything is not dear, that you may love 
everything, but that you may love the Self, therefore' everything is dear. 
Verily, the Self is to be seen, to be heard, to be perceived, to bo marked, 
0 Maitreyi ! When the Self has been seen, heard, perceived and knowm, 
then all this is known. ” 

Donbt : What is this Self which is to bo seen, to be lieaixl, etc. ? Is 
this the Jivatman, taught by the Sankhyas, or is it the Supreme Self ? 

Pdrvapaksa : The Puivapaksin says it refers to the SS,nkhya Jiva- 
taman or Puiiii^a, because the opening clause begins wikh the statement 
about husband, wife, etc., and love for thorn. In the middle also there 
is reference to JivStman, when it is said, “When he has departed, there 
is no more consciousness.” This also shows that the reference is to a 
transmigrating soul, subject to birth and death, love and hatred. So also 
the concluding statement “how should he know the knower,” also shows 
that the individual soul, who is tho knower, is the topic of discussion. Of 
course, there is this statement also contained here, that by knowing the 
Self, everything else is known, and so one can say that the Self referred 
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to here cannot l)e the individual soul, but the Supreme Self; for the 
knowled^ 2 ;e of the individual soul does not lead to the knowledge of all. 
But this is no valid objection, for all created objects are for the sake of 
enjoyer, namely, the individual soul. Thereforo, when the soul is known 
we can figuratively say, that all objects are known, for they exist for tlu' 
sake of the soul. Similarly, the objection is raised that this passage 
teaches also that the knowledge of the Self leads to immortality, therefore, 
the Self should bo the Supreme Self and not the individual soul or Jiva, 
for getting a knowledge of the Jiva is not a cause of immortality. This 
objection is also not valid, because according to Saukhya system also 
immortality is obtained tlirough the cognition of tlie true nature of the 
rfiva viewed as free from all erroneous imputation to itself of the 

attributes of non-sentient matter. Thus all other characteristic marks, in the 
above passage of the Brhadaranyaka Upanisad, by which one may think that 
they refer to Brahman, should be explained away. Therefore, says the 
Pnrvapaksin, the discussion here is about the Jivatnian, and not the 

Supreme Lord, and Prakrti, ruled and guided by the Jiva, is the cause of 
the universe. 

Sidcllidnia : This objection the author removes by tlie following 
Sutra : 

To understand this Adhikarana wo give below the entire passage of the Brhadaranyaka 
Ppanisad, fourth Adhyitya, fifth Brdhmana. 

1. Ydjnavalkya had two wives, Maitreyi and Kdtyityani. Of these, Maitreyt was 
conversant with Brahman, but Katyayani possessed such knowledge only as women 
possess. And Yajnavalkya, when he wished to get ready for another state of life (when 
he wished to give up the state of a householder, and retire nto the forest) 

11 II 

2. said, “Maitreyi, verily I am going away from this, my house (into the forest). 
Porsooth let mo make a settlement between thee and that Otyayani.’’ 

Hr ^ ^ 

3! Maitreyi said ; “My Lord, if this whole earth, full of wealth, belonged to roe, tell 
me should I be immortal by it, or not ?” 

“No,” replied YdjAavalkya, “like the life of rich people will be thy life. But there 
is no hope of immortality by wealth.” 

HT JtHit HI?nT ?qT ^ II V« 
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4. And Maitreyi said, “What should I do with that by which I do not become im¬ 
mortal ? What my Ix)rd knoweth (of immortality), tell that clearly to me.” 

3 ^ ii ii 

5. YAjnavalkya replied : *Thou who art truly dear to me, thou hast increased what 
is dear (to me in thee). Therefore, if you like. Lady, I will explain it to thee, and mark 
well what I say.” 

6 SI ar »Isf?sricJI5l?3 «T»IT^f siafa ; SI 31 

31^ ^131^ 3iunsi sffjfi fEmi si3f3icH3?g wsiisi sjijn firqi »i3fa; sj 31 s«n3it 3imi?i 

331: fjrqi Vi35?eri?3si^ 2Emi3 331: ftqi siafs^ ; si cjr 3 ft 3!T313 ^ P>3 W3- 

fSII?»ISI?g 3iT3I?I fsf3 S13fa ; si 3f>: qijqT 3iT3T3 3?I3: fil3I S13f531?33?3 3>13I3 

333; fiiqr si3f5=a; sr ^i 3r\ amor; 3 ^ f33 siaarfsra^ aimw 351 ffpi 33f3; 3 

31 3ft g3?3 3113121 ^3 M ST3c3If33?g 311313 ^3 ft3 33^1 ; 3 31 5ft3ir3i 33313 

3ft3!l: ftl3I 33S=f3T?33lf3 3:1313 5ftf.I: ftqi 33^3 ; 3 3T 3ft ^3131 3:1313 \3I: ft31 

33S53lc3Siq 3;i3T3 ^31: ft3T 33^3 ; 3 3T 3ft 1t3I3T 33313 %3I: ft3T 33S3ll?33?g 

33313 ^T: ft3T 33fta ; 3 31 ^fllfSIT W3I3 »imfsi ft3lfi!1335=?nf33?g 3:1313 sjinfsi 
ft3rftr 33ft5f ; 3 31 3^ 65333 33313 ft3 3363:31365 3:1313 6s| ft3 33ft } 

311631 31 3^ 5[E53: 2ft353> 3S352ft ftfts3rf6aS2ft ^3163(3 1333^ %k 3^ »ft ft^RT 
64 ftftHH: II t II 


G. And he said : ^Verily, a husband is not dear, that you may love the husband ; but 
that you may love the »Self, therefore a husband is dear.’ 

‘Verily, sons arc not dear, that you may love the sons ; but that you may love the 
Self, therefore sons arc dear.’ 

‘Verily, a wife is not dear, that you may love the wife: but that you may love the 
Self, therefore a wife is dear.’ 

‘Verily, wealth is not dear, that you may love wealth ; but that you may love the 
Self, therefore wealth is dear.’ 

‘Verily, cattle arc not dear, that you may love the cattle ; but that you may love 
the Self, therefore cattle are dear.' 

‘Verily, the Brahman-class is not dear that you may love the Brdhman-class ; but 
that you may love the Self, therefore Br^hmari-class is dear.* 

‘Verily, the Ksatriya-class is not dear, that you may love the Ksatriya-class ; but that 
you may love the Self, therefore the Ksatriya-class is dear.^ 

‘Verily, the worlds are not dear, that you may love the worlds ; but that you may 
love the Self, therefore the worlds are dear.” 

‘Verily, the Devas are not dear, that you may love the Devas ; but that you may love 
the Self, therefore the Devas are dear.’ 

‘Verily, the Vedas are not dear, that you may love the Vedas ; but that you may love 
the Self, therefore the Vedas are dear.’ 

'Verily, creatures are not dear, that you may love the creatures ; but that you may 
ove the Self, therefore the creatures are dear.^ 
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‘Verily, everything is not dear, that you may love everything ; but that you may 
love everything, therefore everything is dear/ 

‘Verily, the Self is to be seen, to be heard, to be perceived, to be marked, O Maitreyi I 
V^hen the Self has been seen, heard, perceived, and known, then all this is known/ 

51 ^ <Wt5®Tfswi- 

a q^T5!ffs5?pncJwV ijeirfSi ^ 

5r>5T wrfir gsl q^»Ti?Jir it«ii ^ 

<j«lr Si5^|?qirr5f?3? ^ 

lieII « jw sirrwJifjr ^ 3 w- 

«lfq ^ 5^5i: II t II 

7. ‘Whosoever looks for the Brdhman-class elsewhere than in the Self, was abandon 
ed by the Brdhmajp-class. Whosoever looks for the Ksatriya-class elsewhere than in the 
Self was abandoned by the Ksatriya-class. Whosoever looks for the worlds elsewhere 
than in the Self was abandoned by the worlds. Whosoever looks for the Devas elsewhere 
than in the Self, was abandoned by the Devas. Whosoever looks for the Vedas elsewhere 
than in the Self, was abandoned by the Vedas. Whosoever looks for the creatures else¬ 
where than in the Self, was abandoned by the creatures. Whosoever looks for anything 
elsewhere than in the Self, was abandoned by anything.’ 

This Brahman-class, this Ksatriya-class, these worlds, these Devas, these Vedas, 
all these beings, this everything, all is that Self. 

8. ‘Now as the sounds of a drum, when beaten, cannot be seized externally (by 
themselves), but the sound is seized, when the drum is seized, or the beater of the drum. 

9. ‘And as the sounds of a conch-shell, when blown, cannot be seized externally 
(by themselves), but the sound is seized, when the shell is seized, or the blower of the 
shell.’ 

»z^: n ?o II 

10» ‘And as the sounds of a flute, when played cannot be seized (externally by them-, 
selves), but the sound is seized, when the flute is seized, or the player of the flute.’ 

fll5i ^ II 

11. ‘As clouds of smoke proceed by themselves out of lighted fire kindled with 
damp-fuel, thus verily, O Maitreyi, has been breathed forth from this Great Being what 
we have as Rg Veda, Yajur Veda, B^ma Veda, •Atharv^figirasas, Itih^sas, Purfi^a, Vidya, 
the Upanisads, Slokas, Sfltras, Anuvy^khy^nas, Vyfikhy^nas, what is sacrificed, what is 
poured out, food and drink, this world and the other worlds, and all creatures. From Him 
alone all these were breathed forth.’ 

JR iwTjpiit^'%.^15^ sii4«irr'K 

25 
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12. ^Ab all waters find their centre in the sea, all touches in the skin, all tastes in the 

tongue, all smells in the nose, all colours in the eye, all sounds in the ear, all percepts 

in the mind, all knowledge in the heart, all actions in the hand, all pleasures in the 

organ of generation, all evacuations in the arms, all movements in the feet, and all the 
Vedas in the speech.^ 

n sfr ^>:s?r»iiwrs!i?5idsjrw; 

egWTJT q ?tcq 

13. ‘As a mass of salt has neither inside nor outside, but is altogether a mass of 

taste, thus has indeed that Self neither inside nor outside, but is altogether a mass of 

knowledge ; and having risen from out the elements, vanishes again in them. When he 

has departed, there is no more knowledge (name), I say, O Maitreyi,’ thus spoke 
YdjSavalkya. 

^ HI HWfjflfI?IWI<ftftqvI SII 9I5fHli H HI 

jftf HI ^ftSHHIfHISgPsilftWH^ II II 

14. Then Maitreyl said : ‘Here, Sir, thou hast landed me in utter bewilderment. 
Indeed I do not understand him,’ 

But he replied : ‘Maitreyi, I say nothing that is bewildering. Verily, beloved, that 
Self is imperishable, and of an indestructible nature.’ 

HH ft ISlftH HHft HftHT fSt H^ft flftll^ HHt ftllft nftHH IH- 

H»}ftHHft aftnt hir'K iiftH? H5i< aftiK aftn? ftniHift hh 

5H?*r ^ Hi'K HiHfJt^HI^H eR'K 

H1H(I%H ^ Hi'K ftHIHift H ftsrpftHIW 

HH ^ SleHFHIS^ H ft ^ H ft H SH«ft H 

ft5WT< II ?1( II HSRH HIHIHIH; II K II 

16. ‘For when there is as it were duality, then one sees the other, one smells the 
other, one tastes the other, one salutes the other, one hears the other, one perceives the 
other, one touches the other, one knows the other ; but when Self is only all this, how 
should he see another, how should he smell another, how should he taste another, how 
should he salute another, how should he hear another, how should he touch another, how 
should he know another ? That Self is to be described by No, no I He is incomprehen¬ 
sible, for he cannot be comprehended, he is imperishable, for he cannot perish, he is 
unattached, for he does not attach himself; unfettered, he does not suffer, he does not 
fail. How, O Beloved, should he know the knower ? Thus O Maitreyi I Thou hast been 
instructed. Thus far goes immortality.’ Having said so, Ydjfiavalkya went away (into 
the forest). 

SUTRA. I., 4. 19. 

II n » I H II 

WR? Vftkya, (of the) sentence. HirHHin. Anvay&t, because of the connection 
or the connected meaning. 
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19. (The whole of the above text of the BrhacUlragyaka Upani^ad 
refers to the Supreme Self only) ; for (thus alone a satisfactory) 
connection of its sentences (can be made out).—127. 

COMMENTARY 

Tn this portion of the Brhadfiranyaka Upanisad the Supreme Self alone 
has been taught and not the Jiva of the SSnkliya system. Why do we say 
so ? Because by studying all that has gone before that passage, we find 
that it is related to Brahman, which is the subject-matter of tho whole text 
In fact the whole sentence “tho Self must be seen, etc.,” can give a proper 
meaning, when sj considered, in connection with all that precedes or 
follows it 

This construction of tho sentence is further strengthened by the opinion 
of the throe sages A^marathya, Audulomi, and Ka^akytsna. 

SUTRA I., 4. 20. 

PratijflS, promise, enunciation, ftik: Siddheb, of fulfilment 
Lihgam, mark. A^marathyab, the sago ASmarathya. 

20. (The word Atman in the sentence ‘Atman must be seen, 
etc.,’ must mean tho Supremo Self), because thus alone the promise 
made (that by the knowledge of the Self everything is known) 
can be fulfilled. This fulfilment of the PratijM is the mark 
that the word Atman here refers to :the Supreme Self. This is 
the opinion of Asmarathya.—128. 

COMMENTARY 

Yajnavalkya laid down tho proposition “by the knowledge of the 
Self everything is known.” This proposition itself shows that the Self 
means the Supreme Self, and cannot mean the Jlva-self. Therofoie, 
when he says in a subsequent passage “the Atman must be seen, heard, 
etc.,” he could not have meant the JivStman, but the Faranifttman, for 
the knowledge of the Jivatman cannot lead to the knowledge of, all; 
while, on tho other hand, the knowledge of the Supreme Atman, who is 
the supreme cause, leads to the knowledge of everything else, because 
it is its effect Nor can you say, the knowledge of every effect is merely 
a figurative speech, and the knowledge of the human soul may figura¬ 
tively be said to lead to the knowledge of the universe. For had it been 
a figuratire speech merely, and having promised that by the knowledge 
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of the Self everything is known, then Tfijnavalkya could not have said, 
“whosoever looks for the Brahman-class elsewhere than in the Self was 
abandoned by the Brahman-class, whosoever looks for the K§atriya-class 
elsewhere than in the Self, was abandoned by the K§atriya-class, etc.” 
for this shows that he meant by the word Self, the Supreme .Self, the 
abode of the Brahman, K§atriya and other classes, and support of the 
whole universe, and who is in every form. This is impossible in the 
case of any self other than the Supreme, for He alone is the support 
of the universe. Moreover, in verso 11, he says, “As clouds of smoke 
proceed by themselves, out of lighted fire kindled with damp fuel ; thus 
verily, 0 Maitroyi, has been breathed forth from this Great Being what 
we have as Rg Veda, Yajur Vedas, Sama Veda, Atharvahgirasas, etc.” 
This also shows that the Self about which Vajnavalkya is speaking is 
the Supremo Self, and not the .Tiva-self, because he is represented as the 
Creator of the whole universe, and all that it contains ; and it is not 
possible in the case of the Jiva-sclf, who is in the bondage of Karma. 
Nor a compassionate and true teacher like Yajilavalkya would teach his 
wife Maitreyi the truth about the Jiva-self and not about Brahman, when 
she had proved her worthiness for it, by discarding all wealth and 
desiring only release. The knowledge of the Jiva-self never leads to 
immortality, while there are numerous texts whicli declare that the 
knowledge of the Supreme Self alone is the cause of Mukti. Therefore, 
the Atman of the passage under discussion is tiie Supreme Self. 

Now an objection is raised again : The Atman of this passage must 
be the Jiva because dearness, etc., is attributed to it, in the shape of 
husband, wife, etc., and that it is the transmigrating self and therefore, 
Jiva. Nor is it proper to explain Atman as Faram^tman, merely because 
thereby the promise (of knowing everything by knowing one) is fulfilled. 
Nor is it right to say that the worshipper of God becomes the creator of 
all and the support of all: and gives satisfaction to all Nor [is it right 
to quote the following verse of the Padma PurSna in supprt of your 
position; “He who has worshipped Hari has given satisfaction to the 
whole universe. All animals feel delighted there, all plants and living 
things get satisfaction thereby.” This is merely a poetical exaggeration, 
for the worshipper of Hari does not show forth the power of satisfying 
the whole universe. We do not find it as a fact. 

To this objection the author replies : 

sfim I., 4. 21. 
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Utkrami§yatal>, of the person about to depart, or about to 
approach the Supreme at the time of Mukti. Bvam, thus. BhSvSt, 

condition ; ‘Evam-bhSvftt’ means “on account of this condition” namely, “becom¬ 
ing beloved of all, etc.” Iti, thus, Au^ulomil), the sage Au^ulomi. 

21. In the opinion of Audulomi, the human soul at the moment 
of entering into Release acquires all these conditions of the 
Purusa.—129. 


COMMENTAKY 

The word Utkrami§yatalj means “of a person who has become 
perfect in his practice and is about to attain the Supreme Self.” Such 
a wise man acquires this state (Evam-bhSva) namely, becoming dear to 
all, etc. Therefore, the word Atman used in the initial clause of this 
passage also means the Supreme Self, and not the Jiva-self. This is the 
opinion of the sage Audulomi. The moaning of the initial passage is this : 
“Verily, a husband is not dear that you may love the husband, bat that 
you may love the Self, therefore the husband is dear.” This means, if 
one thinks that for the sake of tlie husband or for one’s own sake one should 
become dear to him, this will not make the husband dear to her, but 
w'hen you love the Self, namely the Supreme Self, then your husband 
will love you, for tlirough the Supreme Self flows all the love of the other 
selfe, and the grace of the Supremo Self on his devotee makes every other 
inferior self love that being. 

Note: The Lord blesses his devotees by saying, “Let every object be pleasant to 
my devotees and useful to them. Let my devotees having me in their heart, as their 
ruler and guide, be pleasant to all objects useful to them.” This blessing of the Lord 
is the object which the devotees always desire to attain. Husband, etc., appear dear to 
the devotees not because they are husband, etc., but because they are the abode of the 
Supreme beloved, the Lord. And thus thinking, every object becomes helpful to the 
devotees, and becomes pleasant to them. 

The word ‘KSma’ in the above sentences means “wish or will” 
and the phrase “Atmanastu KSmSya” means “to fulfil the will of the 
Supreme Self, to carry out the will of the Supremo Self.” The force of 
the Dative case in the word KSm^ya is that indicated in the F&nini Sfitra, 

2. 3. 14 S. 581. When the Lord is worshipped with perfect devotion. He 

causes every object to become pleasant and dear to His devotee* As we 
read in the Bhdgarata: “One who is humble, calm, quiet in mind, and 
controlled in conduct, and who is content in his heart, finds the whole 
universe full of joy, for such have I made it for him,” 

Or, the passage may mean, to please the husband or to carry out 

the will of the husband, it, does not make the husband dear, but to carry 

out the will of the Supreme Self, the husband is made dear. As we read 
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in the Bhftgavata : “Who is a greater object of endearment than He by 
relation to whom everything else becomes dear, whether it be Prftna or 
Bnddhi, Manas, or body, wife or children, riches or wealth, etc ?” In this 
interpretation, the word EKma must be taken to mean ‘happiness.’ That 
is to say, it is the joy of the Supreme Self that makes the husband dear, 
otc., not the husband by his own power. Therefore, by connection with 
whom, by the mere will of whom, or by relation with whom, oven an 
unpleasant thing becomes pleasant, that Hari alono should be searched. 
Ho alone should be questioned. He alone should be seen, for Ho is the 
Most Sweet Moreover, the word Atman used here cannot mean the Jiva, 
for this reason also, that the primary significance of this word is the 
Supreme Lord. It is only in a secondary sense, that Atman means 
Jivltman. Therefore, in the initial clause “Atmanastu K&maya,” in the 
middle clause “AtmlvS are Drastavyah,” the word Atman means the 
Supreme Self in both places. Wo cannot take the word Atman to mean 
Jlva in the initial clause, and to mean the Supreme Atman in this middle 
clause. For if you wore to do so, we should be going against the well- 
known maxim of interpretation by which one and the same word, occur¬ 
ring in a single passage, must bo interpreted in the same way. Other¬ 
wise, there would arise the fallacy called VSkya-bheda or splitting of the 
sentence. Even if wo were to split the sentence, and interpret the word 
Atman in the intitial claxise as meaning the JivStman, and in this middle 
clause as moaning the Paramitman, we do not gain anything thereby. 
For the Atman is taught as the object to be seen, and as the means to lead 
to immortality, which the Atman of the initial passage could not evidently 
be, and the command that Atman must be seen would bo useless with 
regard to the JivStman. Audulomi is evidently a Nirguna Atmavadin 
and his opinion is tliat the sole nature of Atman is intelligence only. As 
we find from Sutra, IV., 4. 6. How can, then, we ascribe to this Audulomi 
the view that in the state of Release, the soul manifests devine powers ? 
For, according to him, in the state of Release, the soul is pure inteligence 
only, and has no other powers. Moreover, Audulomi is not against Bhakti 
and in order to remove AvidyS and to manifest the true nature of the Self, 
namely, the pure intelligence, Audulomi does countenance the view that 
Hari must be worshipped. For in a subsequent Sutra, his view has 
been set forth, that Bhakti is necessary in order to get Brahma-knowledge. 
That Sutra is ‘Arttvijyam iti Audulomi^ tasmai hi parik^yate’ (III., 4. 45). 
Thus Bhakti alone is the accomplisher of all desires and nothing else. 

Let it be so. But the explanation is open to another objection. 
In the same passage we find in verse 1'^ ■ 

'As a lump of salt, when thrown into the water, becomes dissolved into water and 
cannot be taken oat again, but whenever we taste watev it is salt, titOS O Maitr^ 
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does this Great Being, endless, unlimited, consisting of nothing but knowledge, rise 
out from these elements, and vanish again into them. When he has departed there is 
no more consciousness, I say, 0 Maitreyi.” 

How do you reconcile this statement with your theory that the 
whole passage of this dialogue between Yajiiavalkya and Maitreyt refers 
to the Supremo Self and not the Jiva ? Evidently, the above extract 
can refer only to the Jtva, for it states that when a man dies, there is 
no consciousness left. Therefore, it is more appropriate to explain the 
whole of this dialogue as having reference to the JivStman of the SSnkbya 
philosophy, than to the ParamStmau of the Vedanta. 

The doubt thus raised is answered in the next Siltra. 


sCtRA I. 4. 22. 
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Avasthiteb, because of abiding, because the Brahman abides 
within the Jiva. Iti, thus, Kg^akvtsnalj, the sage Kfi^akptsna. 

22. Kasakrtsna is of opinion, that departing from the body- 
in the above passage, though primarily applicable to the Jtva, 
applies to Brahman also, on account of its abiding within the individual 
soul.—130. 


COMMENTARY 

Brahman is to the human individual soul, like the lump of salt to 
water; both are indissolubly united together. It is this Brahman, wliich 
is denoted in the above passage as “VijnSnaghana,” “consisting of 
nothing but knowledge,” and is other than the Jiva. He is called the 
Great Being, endless and unlimited, attributes which apply only to the 
Faramitman. The death mentioned there is only with reference to the 
Jiva in a secondary sense. It is really the Brahman that passes out of 
the body, and as Brahman abides within the Jiva, He is said to go out 
of the body, when the Jiva goes out. The above passage really teaches 
that Brahman is in^e the Jiva, as the salt is inside the water, and so it 
teaches something about the Supreme Self, and not about the individual 
soul. According to the opinion of K&$akrtsna, the Great Being, endless 
and unlimited, consisting of nothing but knowledge, is the Supreme Self, 
and not the individual self, because the distinetion is drawn between 
these two, in this passage, where one is spoken of as salt, and the other 
as water. 
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To recapitulate, Maitreyi asks Yujnavalkya the means to immortality^ 
when she says : “What should I do with that by which I do not become 
immortal ? What my Lord knoweth (of immortality), tell that to me.” To 
this question, Yfijfmvalkya replies : 

'Verily, the Atman is to be seen, to be heard, to be perceived, to be marked, O 
Maitreyi 1 When we see, hear, perceive, and know the Self, then all this is known.” 

Thus he declares the means of attaining immortality, namely, knowing 
the Atman. Then he mentions some of the characteristic marks of this 
Atman in the passage : 

‘Now as the sounds of a drum, when beaten, cannot be seized externally (by them¬ 
selves), but the sound is seized, when the drum is seized, or the beater of the drum ’ 

‘And as the sounds of a conch-shell, when blown, cannot be seized externally (by 
themselves), but the sound is seized, when the drum is seized, or the beater of the shell.^ 

This shows the means of meditation, namely, the control of the senses. 
Thus to get immortality, the only means is worship of and meditation on 
the Lord, and tlie method of such worship and meditation consists in the 
control of our senses and mind. Thus having given general instruction 
as to meditation and worship, Yc^jhavalkya goes on to expand the idea of 
Brahman, and His all-creative power, in the next two verses : 

10. As clouds of smoke proceed by themselves out of a lighted hre kindled with 
damp fuel, thus, verily, O Maitreyi, has been breathed from this Great Being what we 
have as Rg Veda, Yajur Veda, Bama Veda, AtharvdAgirasas, Itih^sa (legends), Pur^^a 
(cosmogonies), Vidya (knowledge), the Upanisads, Blokas (verses), SUtras (prode rules), 
Anuvy^khyanas (glosses), V^khyanas (commentaries). From him alone all these were 
breathed forth. 

11. As all waters find their centre in the sea, all touches in the skin, all tastes in 
the tongue, all smells in the nose, all colours in the eye, all sounds in the car, all percepts 
in the mind, all knowledge in the heart, all actions in the hands, all movements in the 
feet, and all the Vedas in speech. 

Thus having repeated the object of meditation, and the means of 
meditation, in the above two verses Yftjfiavalkya winds up with the 
saying, “As a lump of salt, when thrown into water, becomes dissolved 
into water, etc.,^’ in order to encourage the aspirant, and increase his 
desire for getting Moksa or immortality. He shows, in this passage, that 
an aspirant for immortality is always in the presence of his Lord, as 

water is always in contact with the salt. But the person who doe§ not 

worship the Lord, gets separated from the Lord, and of him it is said 
that tlie Lord rises out from these elements, and vanisheth again in the 
end. This rising and vanishing of the Lord applies only to the Jiva 

yrho does not worship the Lord, and who therefore constantly undergoes 

repeated births and deaths; and is bound to the wheel of Sansftra, because 
he identifies himself with his body, and does not know the Supreme Self. 
Then Yfijnavalkya goes on to say : “When he has departed there is no 
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more Saiijna ( HfT); which means, when a person who has reached Mukti, 
(for “departed” here means “attaining Mukti”) by final separation from 
all bodies, there is no more SanjhS ur distinction of names, with regard 
to Mukta Jiva. For names like man, angel, Deva, etc., are applicable only 

so long as the Jiva has a body. As in the state of Mukti, the Jiva has 

no such body, he has no such Sanjil^ or name. His consciousness then 
is not limited by his body, and he attains to his natural, innate self- 
knowledge and ho unites in his self all elemental forces, and does not 
think of himself as a man or a Deva, etc. Then YSjnavalkya goes on to 
say : “For when there is, as it were, daulity, then one sees the other, 
one smells the other, etc.” This shows that even of the released or Mukta 

Jtvas, the Supremo Lord is the abode, and such Jivas are not apart from 

Brahman, for being apart from Brahman is dualty. And he further adds : 
“How should we know liim, by whom he knows all this,” which means 
that the Lord is a most diflScult object of knowledge. And YSjnavalkya 
ends by saying: “How, 0 Beloved, should we know the Knower ?” 
Which means, ‘how can that omniscient Lord be known, without His 
grace and without worshipping Him.’ The only method of knowing Him 
is his worship, coupled with His grace. Thus even in the last sentence, 
Yftjfiavalkya reiterates the idea that the worship of the Lord is the means 
of attaining immortality, and the immortalily itself consists in attaining 
the Supreme Self. Thus in this Br^hmana of the Bvhadtraiiyaka Upanisad the 
topic throughout is the Supreme Self, and not the Puru§a of the Sfthkhya 
philosphers, nor their Prakrti, guided and ruled by such Purusa. 


Adhikarana VIL—Brahman is both the operative 
and the maternal cause. 

Visaya : Having thus refuted the theory of Pradh^na and Puru§a 
of the Nirifivara SShkhya, the author now refutes the doctrine of Sedvara 
S&hkhya, namely. Yoga; and proves that all passages and texts of the 
Upanigads, referring to the cause of the universe, are to be interpreted 
referring to Brahman, the Supreme Self. Thus we find the following 
texts : 

^TRinir: \ \ ii 

From that Self (Brahman) sprang ether (Ak^Sa, that through which we hear); from 
ether air (that through which we hekr and feel); from air, fire (that through which we 
hear, fed, and see); etc.--Taitt. Up., II., 1. 1. 

^ ^ wifir I iisr siwift sfWSw i etc. h 

26 
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That from whence these beings are born, that by which when born they live, that 
into which they enter at their death, try to know that. That is Brahman.—-Taitt., 
Up., TL, 1.1. 

’rreH 11 H ^5 snti^q k 

In the beginning, my dear, there was that only who is one Only without a second. 

It thought, “may 1 be many, may I grow forth.’’—Chh. Up., VI., 2. 1. 

3 

In the beginning all this was self, one only ; there was nothing else blinking whatso¬ 
ever. 'He thtfught “shall I send forth worlds.” Tie sent forth these worlds.—Ait. Up., 

I.. 1. 2. 

Doubt : Now in tlieso passage.^ is Brahman to be considered as merely 
the operative cause or the operative as well as tlio material cause ? 

Pfirvapaksa : Tlie Purvapaksin say.s, that all these passages of the 
Upani§ad show that Brahman is tlio efficient cause only of creation, and 
not its material cause, and though matter is said to co)ne out of Him, it 
is so said metaphorically only. In fact, tlie creation is always said 
to proceed from the tksan or thinking of Brahman, or looking of Brah¬ 
man. Ihereforc, Brahman is tho creator of the universe in the same 
sense as a potter is said to be the creator of a pot The material cause 
of the universe is the eternal Prakyti. Moreover, the material things of 
the world have more resemblance with tlie primordial matter-stuff Prakyti, 
than with Brahman who is pure intelligence. Nor can you say that tho 
efficient cause is itself tho material cause. For we find in this world, 
that tho material cause is always the inert matter, separate and distinct 
from the efficient cause, which is always an intelligent being. Thus the 
material cause of pot is the material and non-sentient clay, while, the 
efficient cause is the intelligent being, tho potter. Similarly, wo find in 
this world one single effect, tho result of many different contributing 
causes, and instrumental agencies. Therefore, wo cannot discard tho 
well-known rule of experience and say, that one and tlie same Brahman 
is both the material and the operative cause of the world. Therefore, it is 
Prakfti, superintended by the Lord, that modifies itself and constitutes the 
material cause of the whole universe, while Brahman is the operative cause 
alone. Nor is this the theory of ours based upon mere reasoning. We 
have authority for it also : 

^frr jp* ii 

ftRn%i =5t ’wr ^ 93NiTfl3«tT I 
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5[^g<lT: I 
%: II 

^nsftftFTqiTTSlf I 

52|irfg=^^ll 

*‘Tlie mother of all changes, the non-intelligent, having eight-fold form (the five 
elements and Manas, Buddhi and Ahank^ra) unborn, permanent, is Prakrti. The Ijord 
thinks of her and being controlled by the Lord and superintended by Him, she creates the 
universe and commanded by Him, she produces all these effects. Under His guidance she 
creates all these objects for the benefit of the soul. Her who produces all effects, the 
non-working one, the unborn one wearing eight forms, the firm one—she is known (by the 
Lord) and ruled by him, she is spread out and incited and ruled by him, she gives birth 
to the world for the benefit of the souls. A cow she is without beginning and end, a 
mother producing all beings, white, black and red, milking all wishes for the Lord. 
Many babes unknown drink her, the impartial one, but one God only following his own 
will, drinks her submitting her to him. By his own thought and work the mighty God 
strongly enjoys her, who is common to all, the milk-giver, who is honoured by the holy 
sacrificers. The non-evolved when being counted by twenty-four is called the Evolved,” 
(Chullika Upanisad). 

The two verses preceding these are also given below : 

alt ii 

All men seeing, do not see this brilliant Hansa having eight feet, and three cords, 
this unchanging jewel existing in two conditions and refulgent with light. 

Note: The eight feet are the five elements, earth, water, air, fire and 
ether, mind (Manas), intellect (Buddhi) and self-consciousness (AhankSra). 
The three cords are either Dharma (virtue), Artha (profit) ;and Kama 
(pleasure), or the Gunas or the three NSdis- The two conditions are the 
subtle and the dense bodies. The Atman is like a necklace on our throats, 
but we do not see it The Hansa literally means the destroyer of 
of ignorance. 

fiilr fwfti I 515=51: ippi^ I ?fts*=Ji*rr 

Hi II 

When the dark ignorance, the deluder of all men, the great Nescience, the veil 
covering the Lord, is rent asunder, then he sees the Nirgupa Lord, within him, dwelling 
in the Buddhi, in the cavity containing all Gunas. He the Blessed Child, the Eternal 
Youth, is to be seen by meditation alone and not otherwise. 

So also the Smyti (Vi§nu Purfina) : 

q«iisBRR!rawT« «Ti5li I 
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JwmK^ift^eiT 2jcTt % 11 

‘‘As a scent, by its mere contact with olfactory nerves, produces a mental change 
(though it does not directly act on the mind), so the Supreme Lord, without any direct 
action, produces vibrations (Ksobha) in matter. As Space, Time, etc., by their mere presence 
are said to be the cause of the growth, etc. of a tree, though they do not directly cause 
such growth, etc., so the Lord Hari, without undergoing any modifications Himself, 
is said to be the cause of the universe. In the act of creation, the Lord is merely 
a concomitant (Nimitta) cause, and not an active agent, the creative forces (Saktis) are 
verily the primary causes. 

Therefore texts which declare that Brahman is the material cause of 
the universe, should be somehow explained away. 

Sidhdnta : To this the author answers : 


SUTRA L, 4. 23. 

qf^ ^ ii 

Prakftilj, the material cause, the Pralnii. ^ Cha, and. RfiW Pratijfia, 
the proposition to be proved, promisory statement, the enunciation. 581*^ 
Dp^tSnta, illustrative instances. Anuparodh^t, on account of this not 

being in conflict 

23. Brahman is the material cause also, because this view is not 
opposed to the illustrations and the proposition sought to be established, 
in the Upani^ad texts under consideration.—131. 

COMMENTARY 

Brahman is not only the operative cause of the universe, but is the 
material cause as well ; for thus alone is harmony established between 
Upani^ad texts which show the propositions to be established and illustra¬ 
tions to be given. Thus in Chhandogya Dpani§ad, VI., 1. 3., we find 
Uddftlaka asking his sou Svetaketu, who had returned from his teacher’s 
house, after having finished his days, conceited, considering himself well-read 
and stem : 

*f3 witot 

mrot wd TOufifrt ftwfkRi to g i 

Svetaketu, as you are so conceited, considemg youzsdl ^ so well-read and so stem, 
my dear, have you ever asked for that idesa (generally translated as instruction, but 
meaning here the Buler) by which we hear what cannot be heard, by which we perceive 
what cannot be perceived, by which we know what caonot he known ? 
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Here the proposition to he proved is the existence of that Ruler or 
AdeSa by knowing whom alone, everything else is known. This Ade^a 
or Ruler must be tlie material cause also, otherwise how can His knowledge 
lead to the knowledge of the material universe. If he were merely the 
operative cause, then from mere knowledge of an operative cause you 
cannot know the material cause. In the case of the potter and the pot, 
the two causes are different, not so however here, for tlie above passage 
clearly shows the unity of the operative cause and the material cause. 
Not only the proposition to be proved asserts this unity, but the illustra¬ 
tions given in the whole of tliat chapter of the Chhandogya Dpani§ad, prove 
the same. Thus, to give a few illustrations: 

jfHT %!'!'< - 

»r u«n ii v n 

My dear, as by one clod of clay all that is made of clay is kno'wn, the difference 
being only a name, arising from speech, but the truth being that all is clay. 

And, as, my dear, by one nugget of gold all that is made of gold is known, the 
difference being only a name, arising from speech, but the truth being that all 
is gold. 

And, as, my dear, by one pair of nail scissors all that is made of iron (Kdrsndya- 
sam) is known, the difference being only a name, arising from speech, but the truth 
being that all is iron, thus, my dear, is that 3.de§a. 

These illustrations show that by knowing the material cause, you 
know the various substances or effects of that matter, and they are oppos¬ 
ed to the view that Brahman is only the operative cause. Nor is it possi¬ 
ble to know the pot, from the knowledge of the potter alone. But here 
the text says, “you can know this universe by mere knowledge of Brah¬ 
man alone.” Therefore, for the sake of harmony between the proposition 
to be established and illustrations given therein, we conclude that Brahman 
is the material cause of the universe, while the text expressly declares 
Him to be the operative cause as well. 

sCtra 1., 4. 24. 

^ m I»I II 

vffii'MU Abhidhyfi, will; reflection. Upadefiflt, on account of ios- 

truction or teaching, or statement ^ Gha, and, on account of the statement 
of -many creations. 

24. Brahman is both the operative and the material 

cause of the universe, because of the statement that the 



206 VEDlNTA-St^TRAS. I ADHYAyA. [OovUida 

creation is His will and because former creations were also from 
His will.—132. 


OOAIMENTARY 

Tho force of “Clm” or “and” is to include creations that have gone 
before. The text says ; 

I I ^ i i i ^5=^ I 

I I I cqtwmsra 11 (Taitt. Up., II. 6. 1.) 

He wished, may I be many, may I grow forth. He brooded over himself (like 
a man performing penance). After he had thus brooded, He sent forth (created) all, 
whatever there is. Having sent forth, He entered into it. Having entered it. He 
became Sat (what is manifest), and Tyat (what is not manifest). 

This also shows that from the Supreme Self comes out this universe, 
consisting of sentient and non-sentient beings, and dwelling in various 
localities, and all this is merely the result of the will of tho Lord ; so it 
is established, that He is tho material as well as tlio operative cause of 
the universe in this creation, as well as in all tho previous creations. 


SUTRA I., 4. 25. 

. II U « > XV. II 

Sak§at, directly. ^ Cha, and; (has tho force of inclusion). 
Ubhaya, both (the material and the operative cause). .AmnanSt, because 

of direct statement. 

25. And both are directly stated, therefore, Brahman is both 
the material and the operative cause—133. 

COMMKNTAKY 

Tilo force of ‘Cha’ is here that of denoting inclusion. The scripture 
directly states that Brahman is alone the material as well as the operative 
cause of the world : 

fife «R ^ 1 

*1® ^ WH 1 

What was the tree, what wood in sooth produced it, from which they fashioned out 
the earth and heaven ? 

Ye thoughtful ones enquire within your spirit, whereon he stood when he established 
all things. Brahman was the wood, Brahman the tree from which they shaped heaven 
and earth; ye wise ones, I tell you, it stood on Brahman, supporting the worlds,— 
■Rg Veda, I., Bl, 4) and (.Taitt, Bidhmai^a, II., B. B. 
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The question asked here, and the answer given, shows that Brahman 
i s both the material and the operative cause of the universe. The “tree’^ 
here refers to tlie material cause, and its eflfeets are heaven and eartli. 
The Lord of the world created the heavens and the earth, from the tree 
which was its material cause, and that tree was Himself. “They fashion¬ 
ed” is in the plural number, but the sense is really “he fashioned.” The 
anomaly of the plural number used for the singular is a Vedic license. The 
question is put from tlie worldly point of view, namely, what is the 
tree, what was the support of that tree, what was the support of the uni¬ 
verse, what materials and instruments were used by Brahman when 
creating. To all these Nvorldly questions the answer given is transcenden¬ 
tal, and sliows that Brahman is not to be judged by any worldly standard. 
He is transcendental in His attributes and substance, and thus is both the 
operative and the material cause of the universe. 


sCtra l, 4. 2b. 

n « I II 

^rrc^Tfi^: Atnialq4eh, on account of making itself. Parinam^t, 

owing to modification. 

26. Brahman is the operative as well as the material cause 

of the universe, because of his making himself so, and by modifying 
himself into the universe.—134. 

CO.MMENTARY 

In the Taittiriya Upanisad, II., 6. w^e find “He wished, may 

I be many” and a subsequent passage says that “itself 

made Its Self.” This shows that the object as well as the agent, in the 

act of creation, is the same Supreme Self alone who was mentioned in the 
opening passage “He wished, may I bo many.” Thus He alone has botli 
these forms, namely, the agent as well as tlie object. But,—says an 
objector—how can one and the same being, established in one place as an 
agent, become also the object with all its imperfections, etc. ? To this 
question the Sutra answers by the word Parinftmat: Brahman becomes 
the object by modification. This ParinSma or modification does not con* 
tlict with the idea of Brahman being eternally unchangeable (Kutastha)) 
for there can be a modification not in conflict with unchangeableness. 

The truth of the matter is this : Brahman has three powers, as we 

learn from the following ^rutis: 

U 
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tie is the Lord of Nature (Pradh^na) and of the soul (Ksetrajna) and the r^ulator 
of Gunas (Svet. Up., VI., 16). 

I TwafifiJir % ii 

His various powers are sunji; in the Vedas, the deeds of wisdom and deeds of 
strength, natural to him. (Svct. Up., VI., 8). 

So also is the following Smyti: 

<IU Rkir I 

The Visnu Sakti is called Pant 8akti, His power as manifested in the souls of men 
is called Apar^ Hakti. His third Sakti is called Avidy^, named also Karma. (VisQU 
Pur^^a). 

In the Sfistras Brahman is described as being both the operative and 
the material cause of tlie world. He is the operative cause through his 

i 

power called the Para Sakti. He is the material cause, through his other 
two Saktis called the AparS Sakti and AvidyS Sakti, which work through 
the souls and nature (matter). As when a person is said to be a white 
man, it means that the attribute of whiteness is predicable of him, and the 
attribute of blackness cannot be applied to him. The qualities positive 

or negative exhaust their force with expressing the quality of the objects, 
and do not go further. 

The Sruti also says: 

^ f^rfccu^if i g 

B ^^311 

The one, formless being, with his purposes hidden, who, n ilk various powers, creates 
many forms; from whom the world rises in the beginning and to whom it returns at the 
end, may he grant us good understanding. (Svet. Up., IV., I.) 

Thus with regard to the one and the same Brahman, both those 

powers are valid: As the operative cause He is Eiitastha or unchangeable ; 

as the material cause Ho is Parinami or subject to modification ; as 

possessed of subtle nature, He is the agent; and possessed of gross nature, 
He is the object. This we infer from illustrations of the clod of clay, etc., 
given in the Chhftndogya TJpani§ad, VI., 1. as well as from the very words 
of this aphorism, which uses the terra ParinSraftt. 

In this way wo liave thus refuted also the doctrine of Vivartta, which 
says that the world is an illusion, a superimposition on the true Brahman (as 
the snake is a superimposition on the rope, which appears like a snake), and 
that the world is, therefore, not real. It is not possible that there should be 
the superimposition of the world on Brahman, as is the superimposition 
of silver on the mother-of-pearl, which through mistake may appear like 
silver. Because this superimposition presupposes that (the object is in 
front of the person who falls into the illusion. But Brahman is not an 
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object placed in front of anybody, like the mother of silver or rope, because 
He is all-pervading. 

If it be said that Akfi^a or space is also all-pervading, but 

ignorant people superimpose upon it the qualities of colour, by say¬ 
ing the sky is blue, etc., and so an all-pervading object may be 

liable to superimposition; to this we reply, this is not so, because 

superimposition is not possible in Brahman, as it is in the case of Akfi^, 
since Brahman is not an object of attainment or perception as Akfi^ is, 
and it is never possible that Brahman can have any UpSdhi. Moreover, 

the appearance of a thing as something which it is not, is the same to all 
intents and purposes, as if that thing had changed its nature. And this 
is not possible, unless there is illusion, for without illusion there is no 
possibility of mistaken appearance. This illusion being separate from Brah¬ 
man falls in the category of Vivarta, and thus we come to the vicious 
circle in reasoning. For we have to assume the existence of a separate 

entity called illusion, in order to explain the theory of Vivarta or illusion. 
In the Scriptures, the world is sometimes said to be a mere illusion, no 
doubt, but it is said so in order to produce disgnst and indifference 
towards it, and not that the world is really non-existent or an illusion. 
Thus say the wise who know the truth. Had the world been a mere 
illusion and hallucination, then there would be no definite laws in this 
world, such as we find in the elements which constitute the world, such 
as a particular group of atoms constitutes a particular object, and that 

object always has the same number of atoms, neither more nor less. If 

the world were an illusion, we should expect the indefinitoness of elements, 
for illusion has no laws and may be subject to any change. The change 
of condition is seen only with regard to objects which are real and subject 
to law. With regard to objects which are non-real, and whose nature is 
not fixed, we cannot say that they can undergo any change of condition, 
for objects of illusion undergo changes at every momomt, and such change 
is not a change of condition, but inherent in the nature of illusion. 
Therefore, the true Scriptural doctrine is that of Parinflma, namely, that 
the world is a modification of Brahman and is real; while the theory of 
illusion or Vivarta has no foundation in the Scriptures. 

SOTKA I., 4. 27. 

in I»I II 

Tonib, the womb, the source. ^ Cha, and ft Hi, because. 
Gtyate, is sung, is described, or called. 

27. Brahman is both the material as well as the opera¬ 
tive cause of the universe, because some texts so describe 
Him.—135. 


27 
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COMMKNTAKY 


The following texts of the Mupdaka Upani§ad call Him the Yoni of 
the unirerse : 


‘ That whom the wise regard as the womb of all beings. (1., 1. 6.). 

3^ II 

The maker^ the Lord, the Person, Brahman, the womb. (III., 1, 6.) 

The word "‘maker" shows that he is tlie operative cause, while the 
term "womb" shows that He is the material cause also. The word Yoni 
or womb always denotes the material cause. As in the .sentence: “The 
earth is the Yoni or womb of herbs and trees, etc.” 

True, in ordinary language and in the Vedas, a distinction is drawn 
between the material and the operative cause, and ordinarily wo do not find 
one person combining in himself both these qualities, for many causes 
are required to bring about any particular result in worldly life : yet the 
express texts above quoted leave no room for doubt, that so far as God is 
concerned, He is both the operative and the material cause. 


Adhikarana VIII.—All names are names of God. 

Visaya ; The present section is commenced in order to show that 
there are no Upani§ad texts, which would go against tlio propositions 
above established. There are some texts, which apparently establish 
that PradhSna or Siva or some other deity than Visnu is the cause of the 
universe, while others prove that the individual self, the Jiva, is such a 
cause. In the Svet^^vatara Upani§ad we find the following texts, showing 
that Siva is the cause of the world-creation, etc., and not Hari : 

The Pradh^a ia changeful; Hara (lit., the Destroyer) is immortal and unchange¬ 
able. The one God rules the changeable Pradhdna and the unchangeable human soul. 
By meditating on Him, by communion and unity with Him, the world-illusion is 
completely removed and comes to an end. (I., 10). 

9^ 3^f5t Ulqi: II ^ II 

Budra (lit., the killer of all pains) who rules all worlds with His powers, is one only 
—the wise do not acknowledge a second. He exists behind all persons. He creates all 
tile worlds, preserves them and rolls them up at the end. {III., 2). 

- I ft<innp5 ^ 9 sft 

?pwn II V n 
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He who is the cause of the birth and the power of all the Devas, Budra, the Lord 
of all, the Omniscient, who, at the beginning begot Hiranyagarbha, may He grant us good 
understanding. (III., 4.) 

II ?=: II 

When darkness is removed, there is neither day nor night, neither being nor non- 
being, but only the Siva alone. He is unchangeable. He is adored by the Stfvitrt. From 
Him flows the Ancient Wisdom. (IV., 18.) 

The following texts similarly sliow that tho creation proceeds from 
Pradhflna : 

From Pradhdna {lit, the Best, the Chief) is produced this uni7erse, it goes back into 
Pradhtlna, it is sustained by Him ; verily there is no other cause recognised by the wise. 

The following text shows that the world proceeds from the Jiva: 

’jdif^, 5(1^ i 

3fl> vTgfiliffycr, ^ sftfTd. wuj <iwtii 

From the Jiva (lit, the life, the Giver of life) proceeds all beings, they remain sus¬ 
tained by the Jiva firmly, they merge into the Jiva ; there is no higher cause than the 
Jiva. 

Doubt : llere arises tho doubt. Do tho words Hara, etc., used' in 
the above extracts, denote what they ordinarily mean or are they to be 
taken in their etymological significance, as denoting Brahman ? 

Purvapaksa : These words must be taken in their ordinary significance' 
and denote Siva, Pradhana and Jiva, respectively. 

Siddhdnta : This objection is met by the author by the following 
Siltra. 


sCtra i., 4. 28. 

II n » I II 

Etena, by this, by the method of interpretation indicated in the 
above Sutras. Sarve, all (words like Hara, Kudra, etc.) Vyftkhyfttftl), 

are explained. 

28. Thus are (to be) explained all words (like Kara, etc.)—136. 

COMMBNTABV 

The words like “Hara,” etc., should be explained by the method 
above indicated. All such words denote the Supreme Brahman, because 
all names and words are His name* As says the following text: 

siwriSi SI vfftr aww ain; ii 
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All nawiM that exist among mankind have come out from Him, the Furu§a (and bo 
primarily apply to Him). 

The BhUlaveya Sruti also says the same: 

sn# d > ^ i' 

“Him denote all the names, they all declare the Supreme Brahman, 
the Lord Vi§nu.” 

Yai^mplyana also has said that all these names are the designation 
of Kf^na. In the Skanda Purdna also it is written : 

“Excepting the names of Ndraya^a and such like, JIari gave all his other names 
(like those of Hudra, etc.) to different Deities." 

The guiding principle, however, is this: Where there is no conflict 
of teachings, there the names like Kara, Rudra and the rest, denote 
the respective Devas popularly so called. But where there arises a conflict, 
there these names denote the Lord Vi§nu alone. 

The repetition of the word VySkhydtd|> is meant to indicate the termi¬ 
nation of the Adhydya. 

Let our hearts be ever died on the Lord Erspa, who, as if in sport, creates, main¬ 
tains, and destroys the whole universe, who is the Supreme Lord, whose powers are in¬ 
conceivable, infinite and true; and in whom all the Vedas find their final goal and 
fulfilment. 

Here ends the fourth Pdda of the first Adhydya. 

Note', Thus the wordHara when applied to God means the Destroyer, who breaks 
up all the elements into their primordial state at the time of Fralaya. (Harati tattvani, 
laydbhimukham nayati); Rudra means the destroyer of all pains. (Rujam drdvayati); 
Biva means the Blessed One, the Auspicious One, Pradhdna means the Beet, the Chief ; 
Jiva means the Life, the giver of life; and so on. 
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«T: ff35=?l^l«np^ I 
?si!r: 5tg<ig iT nfg: II 

May that Lord Kysna be iny refuf'e and goal, who witli His discus 
called budar^ana protected in the womb of his mother Uttiirl, the holy 
Pariksita, the son of Abhimanyu, even before his birth, from the burning 
arrows of the cruel son of Drona. 

.Vote : This verse has a double meaning. It may be applied to Krsna Dvaipfiyaiia 
and the author of the Siltras also. 

In the first AdhySya, it was established that the Lord of all is the 
chief object, which the Vedanta texts teach ; that He is the material as 
well as the operative cause of all; that He is dillerent from everything; 
that He is the Inner Self of all things ; that He is free from all imperfec¬ 
tions ; that He possesses inconceivable infinite powers, and has measure¬ 
less auspicious qualities. This was established by the Samanvaya or 
correct interpretation of all the .Vedanta texts. But in the second AdhySya, 
it would be proved that all contrary views establishing Pnadhana to 
bo the cause of the universe are wrong: and it will reconcile the con¬ 
flicts of Smvti and I'easonings, which go to establish that contrary view, 
by proving that those reasonings are fallacious, and the systems of crea¬ 
tion, etc., established by the Ved&nta are the only right view. Thus this 
chapter proves that the philosophy of Kapila is not supported by VedSnta 
texts, 


Adhikarana I—The Refutation of Sd>Akhya. 

At first, the author of the Sutras disproves that Sfinkhya is opposed 

to the sacred texts and removes the doubt that the VedSnta view contra¬ 
dicts those texts which establish the S&hkbya theories. It shows that, 

properly speaking, there is no foundation for the Sftnkhya view in the 

Yedftnta texts. 

Doubt : Here the doubt arises, whether the view that Brahman is the 
sole cause of the universe, as established by the reconciliation of the texts, 

in the first Adhyftya, is not contradicted by the Sftnkhya Smyti. 
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Piirvapaksa i The opponent says, if Brahman is the sole cause of 
the universe, then what becomes of those texts which establish the 
Sfthkhya view tliat Pradhftna is the material cause of the universe. Ac¬ 
cording to Vedanta, tliis Sahkhya Smyti would find no scope. Kapila, the 
author of SSdkhya, is called a R§i in the following text of the SvetS^vatara 
Upanisad : 

2ft eftf^ I 

“It is the one who superintends every cause, all forms and all germs ; who sustains 
with knowledge the wise Kapila, the first born, and who saw him born.'’—(Hvet. Up., V., 2) 

This sage Kapila is thus an authoritative person, because the Sruti 
itself calls him the R^i Kapila. This Rsi acknowledges the validity 
of fire-sacrifices, etc., as taught in the Karma Kanda (and is not a scoffer 
of ritualism like some other heretics). He has composed the Sankliya 
Smvti, as Jnana Kfinda, in order to teach men the nature and moans of 
getting release, to those who desire Mukti. The first aphorism of his 
system is : 

W Atha, now, Trividha, three-fold, Duhkha, sorrow. 

Atyanta, complete, f^f^: Niv^ttilj, cessation. Atyanta, complete. 

Purusarthalj the mmmum bonum. 

The complete cessation of three sorts of sorrows is the highest end of man. 

In another aphorism ho says : 

5T, Na, not. S8M Dri^tSrtha, visiblo means, Siddhilj, attainment. 

Nivrttelj. after cessation. ^ Api, also. Anuvftti, return. 

Dar^anSt, because of being found. 

This cessation of pain is not possible by material means, because the relief afforded 
by them is temporary only ; and there is the recurrence of pain. 

In this system the non-sentient Pradhftna is the independent cause 
of the world ; and Pradhftna creates the world in order to give release to 
the bound Jivas, or for her own sake. Though insentient, it creates the 
world ; just as the insentient milk turns of its own accord into curd, etc. 
If, therefore, Brahman be held to be the sole cause of the universe, then 
ioettme becomes contiadicted and wVYL dnd no scope wy* 
where, because it is entirely devoted to the setting iorth ol theoT^ti.eA 
truth and not practical duty, and if it is not accepted in tbjd; it 

is of no use whatsoever. Therefore, Vedftnta texts should be so >coi).8tnied 
as not to contradict the system of Kapila who is a great authoriiy. It can 
not be said, that if we interpret Vedftnta texta jp cwformitF with SftAkbyftt 
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then Manu and other Sra^‘tis like that would be contradicted. There is 
no harm, if Sniytis like Manu and the rest are contradicted on theoretical 
points, for such contradictions would not make those works useless. For 
Manu and similar works inculcate practical religious duty, and are autho¬ 
ritative in matters of Karma Kanda and will thus have a scope of their 
own. The Sftnkhya Smrti, however, is purely theoretical. 

Siddhdnta : This objection the author replies by the following 
Sutra : 


S^TRA If., 1. 1. 

II ^ I n Ul 

Smyti, the Suifti, the Kapila pliilosophy. AnavakS^a, 

iion-rcom, want of application, redundancy. Do§a, fault. WBir; Pra- 

sangab, result Iti, tiuis Chet if- Na, not ^*=*1 Anya, other. 

Snifti, the Smiti. Anavak56a, non-scope or redundancy. 

Dosa, fault Prasangat because of the result 

1. (If it be objected that) the (Kapila ) Smrti will 
find 110 scope ( under Vedaiitic interpretation ), we say no ; 
because ( under the SShkhya interpretation ) there rvould 

result the fault of want of scope for other Smrtis ( like that of 
Manu, etc.)—137. 


eOMMENTAttV 

Tlie word Anavakfi^a means want of room, want of scope, in other 
words, becoming totally useless. The objection to tlie Vedftnta texts 
being explained, by force of Sanianvaya, as teaching that Brahmau is the 
sole cause of the universe, is that the Sfthkliya Smrti does not find any 
scope under that interpretation ; therefore, the Vedanta texts ought to be 
explained in a way opposite to that which would appear from their super¬ 
ficial plain meaning. This objection is raised in the first part of the 
Bntra. 

It is answered in tlie second half of the Sutra, which says, let it be 
so that the S^nkhya Srafti finds no scope, for otherwise other Smrtis 
like those of Manu and the rest which are in harmony with the Vedfinta 
teaching and which declare that Brahman is the universal cause, would 
become useless. Thus there is a choice of two evils : should the Ved&nta 
texts be interpreted in a distorted way, so as to give scope to the 
Sdnkbya Smyti, or sliould they be interpreted in a natural my, so as to 
give room to Manu and the rest. The greater evil is not to give scope to 
Manu and the rest. Manu and the Smrtis like that establish that the Lord 
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is the cause of the creation, etc., of the universe, and that the theory of 
Kapila is not correct. Thus Manu (Chapter I. V.) says : 

Il gsiT?Rt I 

H II ?fts(*l«)TJr Jplt: I VI W 

5631^^1 mg sftsmmgsrn i fimaigimqwi: i e^Ji aw 

ftm>if * II 

This (universe) existed in the shape of darkne^fs, unperceived, destitute of distinc¬ 
tive marks, unattainable by reasoning, unknowable, wholly immersed, as it were, in deep 
sleep. 

Then the divine Self-existent (Svayambhu, himself) indiscernible, (but) making 
(all) this, the great elements and the rest, discernible, appeared with irresistible creative 
power, dispelling the darkness. 

He who can be perceived by the internal organ (alone), who is subtle, indiscern¬ 
ible, and eternal, who contains all created beings and is inconceivable, shone forth of his 
own (will). 

He, desiring to produce beings of many kinds from his own body, first with a 
thought created the waters, and placed his seed in them. 

That (seed) became a golden egg, in brilliancy equal to the sun ; in that (egg) He 
himself was born as Brahman, the progenitor of the whole world. 

Similarly, ParS^ara says in the Vismi PurSna : 

gnimssgd ^ I spw g: ii utiNtmfii- 

I w f^5?ii gmim ii 

From Visnu there sprang the world, and in Him it abides ; He makes this world 
persist and he rules it. He is the world. As the spider draws out the thread from his 
stomach, and again draws it into his body, similarly the world is emitted from the body 
of the Lord and merges back into it.—Visnu Purina. 

There are other hSraYtis also to the same effect. These find no scope 
in Karma Kanda and are concerned with theoretical truth only. They 
cannot bo explained as helping Karma Kanda. They are taught for the 
sake of JhSna, because they teach practical duties, with the object of 
purifying tlie mind, so the knowledge of Brahman may arise therein. 

(All abstract science and philosophy are of no practical utility, except 
in so far as they conduce to mental culture ; or to put it in the words of 
the Hindu Philosophy, Jhfina Kanda has no concern with actions, but only 
with the purification of the mind.) The following Briiti text shows that 
the purification of the mind is the object of Jh&na K&nda : 

^ JnWTT II 

The Brthmai^aA try to know Him thtough the studies ot the Vedas, by sacrifices, by 
aXms, hy austedtles and hy tasting.—Hr. \5p., W., 4. 22, 
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No doubt in some cases we find the performance of these things 
lead to the falling of rain, to the begetting of sons, to the attainment 
of heaven, etc. That is, however, only side-results or bye-products, which 
arise occasionally ; with the object to produce faith in the scriptures ; and 
their higher objoc*^ is to produce knowledge of Brahman. In fact, the 
entire Veda including the Karma KSnda has this object, as says the text: 

II tk II 

Whose form and essential nature all the Vedas declare and in order to attain Whom 
they prescribe austerities, desiring to know whom the great ones perform Brahmacharya, 
that symbol I will briefly tell thee. It is ()m. (Katha Up., I., 3. 15). 

So also the text : 

etc. 

“All the Vedas declare Nar^yana alone,’* etc. 


Nor can we settle the meaning of the Vedanta texts by means of the 
S^hkhya Smrti of Kapila, for then wo should have to accept the extremely 
undesirable conclusion, that all tlie other Smytis quoted are of no authority, and 
it would be establishing a conclusion opposed to the whole tendency of the 
sacred scriptures. For settling the meaning of a text is to show clearly 
the whole current of the !*cripture. S^hkhya Sravti does not possess 
this qualification. Therefore, it is against scripture, evolved out of one’s own 
inner consciousness and not the production of any authoritative (Apta) person. 
We are, therefore, not afraid of the contingency that the SShkhya Smyti 
would find no scope in VedSnta. Let the Sankhya Smrti be totally discarded 
when by so doing we save those other very numerous class of Sni^tis 
which closely follow the doctrine of the Vedanta. 

It is not proper to show undue preference for Sankhya Smyti merely 
on the strength of its being composed by an Apta or authoritative person. 
For in that case, we shall have to admit many a conflicting Smyti, such 
as those of Gautama, etc., who were also Aptas, but who have given 
different theories about the world, soul and God and thus we shall be 
landed into th^ absurdity of believing contradictory theories, merely because 
their authors were Aptas (or reliable honest persons). The result of which 
will be that we shall never know what was the truth. Moreover, it is a 
well-known maxim that when there is a conflict between two Smytis, then 
that Smyti alone is to be followed which is in harmony with the sacred 
scriptures (Sruti): and that alone ought to be respected. 

28 
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Since our opponent raises the objection on the strength of Kapila’s 
Sinyti, therefore our author says, “we shall refute him by his own argument,” 
namely, by the strength of other Sm^tis such as those of Manu, etc. For if 
the argument of the opponent has any force, it comes to this, that scope 
should be given to the Smrtis, and the Vedanta should be so explained that 
the Smytis should not be discarded. 

Taking our stand on this proposition of our opponent we say, that we 
must so explain the Vedanta that it may give scope to the largest number 
of Smytis, such as Manu and the rest. 

As regards the objection, that the author of the SShkhya is spoken of 
respectfully by the Sruti itself, in the famous passage of SvetaiSvatara 
Upani^ad (V., 2), we reply that you have not properly understood that 
verse. It does not refer to Kapila, the founder of Atheistic Sfinkhya, 
but to a different being altogether. The verse really means, “He who before 
the creation of the world produced the sage Kapila’ (namely, the Golden- 
coloured BrahmS) in order to maintain tlie universe and who sustains this 
Brahma with the knowledge of the past, present and future, we worship 
that Lord God.” The word Kapila here means Golden-coloured, and is another 
name of Brahmft called Hiranyagarbha, referred to in this very Upanisad in 
Verse 4 of the 3rd Chapter: “He who is the cause of the birth and 
power of the gods, Rudra, the lord of all, the omniscient, who at the 
beginning begot Hiranyagarbha, may he grant us good understanding.” 
That this first-born with the Golden colour is Brahma, we find also from 
Verse 12, Chapter IV of this Upanisad. Thus the sacred scripture refers 
to another being altogether, wlnm it uses the word Kapila; and it does 
not refer to the founder of the atheistic science, for he misinterpreted the 
meanings of the Sruti. Therefore, if this later Kapila is called an unauthor- 
itative person (AnSpta) we are not showing any disrespect to the Sruti. On 
the other hand, the authoritativeness of Manu is stated in unambiguous 
language, in the Taittiriya Brahmana, where it is said, “Whatever Manu has 
declared that is a panacea.” 

Similarly, Sri ParS^ara is mentioned in the Vi§nu Purftna to have 
obtained the knowledge of the supersensuous worlds and of the tnie nature 
of Devat&s, through the bleSsSing of Pulastya and Va^istha. Thus both 
Manu and Par&fiara are undoubtedly Aptas, but not so Kapila. The sage 
Kapila who founded the Sankhya Smyti opposed to the Vedic doctrine, 
was a particular Jiva, born in the family of Agnivamfia and deluded by 
the mysterious power of the Lord, he propounded this false philosophy. 
He is not that Kapila who w^as the son of Kardama, for he was an incar¬ 
nation of Vignu. 
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Note : There are two persons of the name of £apila mentioned in our books : they 
should not be confounded. The founder of the atheistic S^nkhya was a different person 
from the Kapila mentioned with great respect in BhUgavata Purdna and the Bhagavad 
Gltfi. See our Chhdndogya Upanisad, page 242. 

Tlius we find in the Padma Pnraiia : 

fli^ 3RR ffl 

^fqiifVs»=q Bni? TII 

BneJ|Big<5ls?2r^B ii 

One Kapila called also V^tsudeva taught the philosophy of S^nkhya to the Devas, 
Brahm^ and the rest^ to the Rsis, Bhrgu and the rest, as well as to Asiiri. He taught 
the doctrine full of harmony with the teachings of the Vedas. There was another Kapila 
who also taught a S^Akhya philosophy, fully opposed to all the Vedic teachings, and he 
had also a disciple called Asuri, who was other than the first Asuri. His Philosophy is 
full of false reasoning and bad arguments. 

Therefore, there is no fault if the Sankhya Smyti bo entirely discard¬ 
ed, because it is opposed to the Vedas and is the work of a person who is 
not an Apta. 


SUTRA n., 1. 2. 

II H I U H II 

[taresara, of others, namely, of other points mentioned in the 
philosophy of Sankhya. ^ Cha, and. Anupalabdhcl), because of the 

non-perception, because of their not being found in the Vedas. 

2. Manj" other doctrines taught in the Sftnkhya phi¬ 
losophy are also not found in the Vedas, hence this . system is not 
authoritative.—138. 


COMUENTABY 

It is not only because SShkhya teaches that Pradh^na is the author 
of creation, which makes it unauthoritative; but it teaches other doctrines 
also, which have no foundation in the Vedas. Thus it teaches that souls 
are pure consciousness and all-pervading, that bondage and release is the 
work of Prakrti alone, and these two are effects of Prakfti. It further 
teaches that there is no Supreme Spirit, the Lord of aU. It also holds that 
time is not a Tattva. It holds that the Pr&has are merely forms of the 
functions of the five senses, and have no separate existence of their owm 
All these heterodox doctrines are to be found there. 
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Adhikaran II,—The refutation of Yoga. 

Says an opponent, admitted that tho Vedanta text should not be 

explained in the light of tho SMkhya philosophy, because it is opposed 

to the theory of Vedanta. But they may be explained according to the 
philosophy of Yoga, because it is based on the teachings of Vedanta and 
is not opposed to it. In fact, Yoga is in harmony with sacred scriptures, 

and may be called a Srauta philosophy. It is mentioned in tho Upani- 

sads thus ? 


That they hold to be Yoga, which is the firm restraint of the senses. Then one be¬ 
comes not heedless. Yoga should be performed with regard to the Lord, from whom is 
the origin and destruction of all things.— TJpanisad^ F/., 11. 

We find many such reference to Yoga in the Upanisads thus : 

I J151RTHT 

^ II II 

Nachiketas having then obtained all this knowledge and practice of Yoga'imparted 
by Yama, attained Brahman, became free from Bajas and beyond death ; another who thus 
knows the spirit certainly becomes so .—Kafka Uoanlsad, F/., 18. 

Similarly, tlio method of postures and other mombors of Yoga are 
taught in the Gita also, where it says, that one should sit with his body straight 
and neck not bent, etc. Therefore, the Lord Patanjali composed this Yoga 
Smyti in order that men may conquer Sansara, by crossing over the diffi¬ 
cult ocean of the world. He is one of the best authors and he has 
composed this philosophy througli his great Yoga powers. Thus his first 
aphorism is : 

I 1—1. 

Now an explanation of Yoga.—1—1. 

1 — 2 . 

Yoga is the cessation of the modifications of thinking principle.—1—2. 

These Sutras are not opposed to Vedanta. If this Yoga Smyti, 
which merely deals with the teaching of the concentration of the mind, be 
held unauthoritative, then it will find no scope anywhere else; and if the 
Vedfinta texts are to be explained by the method of Samanvaya, without 
regard to any other Sm^ti, then this Yoga becomes redundant There¬ 
fore, the Vedfinta texts should be so explained as to give room to Yoga 
Smyti, and the doctrine of Samanvaya should not be carried to this extreme. 
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The Sraytis like Manu and the rest, being concerned with Karma KSnda, 
may be contradicted in certain parts by the Yoga Smrti ; but they will 
still have room, inasmuch as they teach practical duties (Dharma). 
Therefore, says the Purvapak§in, the Vedanta texts should be construed by 
the Yoga Smrti and not in accordance with the above-mentioned Saman- 
vaya. 

Siddhdnta : To this the author replies by the following Sutra : 

SUTRA IL, 1. 3 

m I U \ II 

Etena, by this ; namely, by the refutation of the Sahkhya Sm^ti. 
Yogab, Yoga doctrine as to creation, Pratyuktab, has been refuted. 

3. By the above refutation of the Sa.hkhya Smrti, 
the Yoga Smrti is also to be understood to have been refuted— 
139. 


COMMENTARY 

On similar grounds as those by which the Sahkhya theory of creation 

has been refuted, the theory of Yoga is also refuted thereby. For the 

Yoga theory on this subject is opposed to Vedanta. If the Vedanta texts 
are to be explained by the light of the Yoga Smrti, then the other Smrtis, 

like that of Manu and the rest, which are in harmony with the Vedas, 

would become useless ; and will have no scope. Therefore, the Vedilnta 

texts about creation are not to be explained in accordance with the Yoga 
Smrti. 

It cannot be said that the Yoga theory about creation is not opposed 
to the Vedanta theory about cosmogony. For in the Yoga philosophy 
also, the PradhSna is said to be the indepeiident cause of creation Accord¬ 
ing to the Yoga, the Lord and the Jivas are mere consciousnesses (Chiti- 
matrab) and both are all-pervading (Vibhu). Not only is the Yoga theory 
opposed to Vedanta in these matters, it is opposed also in other respects, 
such as : Yoga holds that Mukti is merely the cessation of pain, which is 
a result of Yoga practice. All these theories are opposed to the teachings 
of Vedanta on these points. We do not find in the VedSnta texts the 
mention of the three-fold means of right knowledge, admitted by the 
Yoga. The latter holds that the Pram&nas are perception, inference 
and testimony. Nor do we find in the VedSnta texts the mention of the 
five Vyttis or functions of the mind, mentioned by Yoga. The Yoga 
holds that Chitta or mind or thinking principle has five modifications, 
right knowledge, false knowledge, fancy, sleep and memory. There is no 
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such classification of mental functions in the Vedfinta texts. All these 
things are to be found in the Yoga philosophy alone. Therefore, Yoga 
Sm^ti being opposed to Vedanta on these matters, is not a valid Sm^ti. 
If it be said, the Yoga philosophy would find no scope otherwise, we say, 
let it be so. But since it is opposed to the Vedanta, we are not afraid, if 
it has no scope left to it. In fact, all the arguments adduced to refute 
Sfinkhya may be adduced against the Yoga also. The real truth about the 
Lord as rov^ealed in the Vedanta, about the elivas, about the cause of 
bondage and salvation, and the means of getting salvation will be described 
later on. 

This being so, how do you explain those Vedanta texts which expressly 
mention Yoga and its various members, such as the following : 

m I 

II c II 

Making his body, with its three raised parts steady and placing his senses into the 
heart with his intellect, the wise men should cross all the fearful streams by means of 
the rafter of Om, the Brahman.— Up,y IL, 8. 

zft I cTw 

^ II II 

The Eternal among the eternal ones, the Consciousness of the conscious beings who 
though one, dispenses to many their objects of desire— one who knows that God, the cause 
who is knowable by SMkhya and Yoga, is freed from all bonds.— Up., VI., 13. 

The words SShkhya, Yoga, however, here mean metaphysical knowledge 
and meditation, and have no reference to the systems of philosophy bearing 
those names. 

Release cannot bo obtained by the method taught in Yoga, namely, by 
the discrimination of the difference between Piirusa and Prakyti, which 
is the favourite method of Yoga and SShkhya. According to VodSnta, 
release depends on the grace of God plus the knowledge of God, and not 
upon the knowledge of the difference between man and matter. This will 
be proved by the following texts : 

I know this Great Spirit, shining like the sun and transcending the world of darkness. 
It is only by knowing Him that one escapes death ; there is no other path to go upon. 
jSvet. Up.y III., 8. 

f#T >nawi: ii ft 



BhA^a] 


I pAdA, II ADHIKARANA, Su. 3. 


223 


Knowing Him alone, let the wise Brahma^a constantly meditate. Let him not study 
many books, for verily all that is waste of energy.-- Up., IV.^ 4, 2L 

He who meditates on Him, feels joy in Him and is devoted to Him, alone gets 
immortality and no one else. 

Moreover, that portion of the Sankhya or Toga, which is not opposed 
to the Vedanta, is admitted valid by us also. We do not cherish any 
animosity against the whole of Sankhya or of Yoga : but take exception 
only to certain theories of theirs, as to creation and the method of obtain¬ 
ing-release. The fact is, we simply discard the portions expressly opposed 
to the Vedanta, and accept the rest of the philosophy of Yoga and 
Sankhya. 

True, the Yoga is not non-theistic like the Sankhya, for it admits the 
existence of God, in its several Sutras, such as the following : 

Is vara, God. Pranidhanfit, by resignation to the will of. ^ V^, or* 

Concentration may be attained by complete devotion to the Lord. 

Klesa, pain. W, Karma, acts. Vip^ka, fruits of act. WPITl^:f Xsayaib^ 

by the store. Apar^mrs{ah, untouched. 3^, Puruja. Visesah, particular 

Spirit, ISvarah, I/>rd. 

“The Lord is a particular Spirit untainted by evil, suffering, acts and the fruits of 
actions,” etc. 

Yet these Sutras are not absolutely necessary for the Yoga system, 
and many say tliat the author of Yoga was not in his right mind when 
he framed these particular aphorisms, and they are merely a mistake of 
his. 

Similarly, Gautama, the author of Nyfiya, and KanSda, the author 
of the Vai6e§ika, were deluded when they propounded their theories 
regarding creation and release : which are also opposed to the Ved&nta. 

These will be refuted later on. No doubt these authors are also 
very learned and wise, but their delusion is the result of either too much 
conceit of their own knowledge, thinking that they were omniscient, or 
because the Lord had so willed that they should start such theories, for j 
some mysterious purpose of His own. In fact, some hold that these 
theories were necessary in order to clearly bring out the perfect symmetry 
and harmoniousness of the Vedanta. 

The present Sdtra opens a new Adhikarana, inasmuch as the Yoga; 
differs from the Sankhya in admitting the existence of the Lord ; and so 
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the doubt arose that the refutation of the Sftubhya did not necessarily 
involve the refutation of Yoga. To remove that doubt, this Adhikharana 
has been started. The Sangati is AtideSa or analogy. Though the author 
of 5foga is no less a personage tlian the Great Hiranyagarbha himself, yet 
even ho should be discarded on points where ho contradicts Ved&nta. 


Adhikarana HI .— The Vedas are eternal and infallible. 

Says an objector : If the Smftis like the SSnkhya and the rest 
are to be set aside as non-valid and An^pta, merely because they are 
opposed to the Vedas, then you must first establish that the Vedas them¬ 
selves are infallible and contain nothing which is opposed to science or 
reason. The present section is commenced to remove tliat doubt, and 
to establish the infallibility of the Vedas. 

Doubt : The doubt is raised in the following form. Is the Veda 
fallible or infallible ? Is it the production of an Apta or an AnSpta ? 
Had the Veda been infallible, then all that it says would come out to bo 
true. But that is not the case. For example, it says, “Let a person desir¬ 
ing rain, perform the KSriri Sacrifice.” Now the performance of the 
Kfirtrt Yajfia does not invariably produce rain. Therefore, the Veda is 
not infallible, 

Siddkdnta : To this the author replies by the following Sdtra: 

SUTRA IL, 1. 4. 

^ II H n I « II 

ST Na, not VilaksanatvSt, because of the difference of charac¬ 
ter. Asya, of that of the Veda. TathStvam, suchness, the eternity, 

the authority. Cha, and. Sabdat, from the Word, from the Scripture. 

4. The Veda is not unauthoritative (like the Selhkhya, 
etc.) because of its being of a different character altogether, and 
because its eternity is established from the "Word.—140. 

COMMENTARY 

The Veda is not unauthoritative, like the Smrtis of the SMkhyas 
and the rest. Why ? Vilak§anatvftt Because it has a different charac¬ 
ter. Every human production is liable to four-fold error: that is, heedless¬ 
ness, wrong-headedness (trying to establish a proposition merely through 
a spirit of argumentation and against one’s own inmost conviction), error 
or delusion, and want of ability, owing to imperfection of instruments. 
No such errors of authorship are possible in the case of the Veda. For 
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it is eternal and has no human being for its author. And its Tath&tva, 
suchness^ the possession of such attribute, namely, its eternity, is proved from 
the Word itself. As says a Sruti: 

erA, Tasmai, to him, to tho Agni, ^ Niinam, now. Abhidyavc, to 

the well-satisfied, VachS, with Speech, f^, Virupa. 0 sage Virdpa. 

NityayS, with the Eternal. Vrsne, to the Powerful. Chodasva, 

praise. Su-§tutim, a fair praise. 

Now, O Vinlpa, rouse for Him, Stron^ij God who is ever Relf-content, fair praise’ 
with the Eternal Vodic Speech— Rg Veda, VII., 94. 6. 

Thus the Sruti itself calls tho Mantras by tho significant epithet of the 
Nitya-vak or the Eternal Voice. The Smrtis also declare the Veda to be 
eternal Thus in the following : 

f?T^T 

13^: II 

The Self-existing I^ord, in the beginning of creation, sent forth the eternal, beginning- 
less voice, the divine Veda ; from which proceeded all the other scriptures. 

The Smrtis like those of Manu and the rest, arc authoritative, because 
they are based on the Veda, and for no other reason. In tho Siltra, I., 3. 29, 
the eternity of the Veda was established by reasoning, in the present Sdtra 
it is established by authority; herein consists the difference between these 
two Sutras. 

But, says an objector, the Vedas are non-eternal, because we find 
in them a statement to the effect that they were created, at a certain time, 
and every thing that is created, has an end, necessarily, some time or other. 
The following verse of the Puruga Sfikta shows that the Vedas are 
created : 

i 

qin dWlMRei II 

Tasm&t, from Him. ^1^1^ Yajnftt, from that Sacrifice, S an^- 

hutah, all-offered, general sacrifice. Rchal), the ’Bf Rik, hymns. 

Samftni, the Sllma hymns. JajRire, were born or produced. Chha- 

ndtosi, the Chhandas. 5if^ Jaifiire, were born or produced. Wfira Tasmfit, 
from Him. * 135 . Tajus, the Yejur Veda, TasmSt, from Him. wsirair, 

Ajftyata, was born, produced. 

From that great general aacrifice, Rchaa and Sdma hymns were bom, therefrom were 
■pdls and charms produced ; the Yajus had its birth from Him Rg Veda, X 90. 9. 

29 
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To this we reply, this is not so. By the word Jan “was born’’ we 
mean “was manifested”; and not born in the ordinary sense. As has been 
said in the following verse : 

This Lord Veda is Self-existent (that is eternal). Thou, 0 God, hast sung it out 
of old. The great ones from Siva down to the Rsis are its reciters only and not its 
authors. 

Nor can it validly be objected, that the Vedas are unauthoritative, because 
they do not always produce the results promised by them. The production, 
of any particular result, depends upon the capacity of the person performing 
the act A competent person (like a competent chemist) always gets tlie 
predicted, result, by the proper chanting of the liymns, while an incompetent 
person (like a tyro in Chemistry) fails to get the expected result. The failure 
of the result only proves the incompetency of the agent and not the defective ¬ 
ness of science. While the Smrtis like the Sahkhya and the rest are un¬ 
authoritative, not because they fail to produce the results promised by them, 
but because they are in conflict with the teachings of the Vedas on these 
important points of Creation, Release, etc. 


Adhikarafla IV ,— The Superintending Dev as are denoted by 
terms like Hre,^ Earth, etc. 

Objection : Let it be so. But how do you reconcile the absurd sayings 
of the Vedas, such as the following : 

“The Fire willed let me become many ; the Waters willed let us become 
xamYr-^Chbdndogya Upanisad, VI., 4., etc. 

“These Prfinas quarrelling among’themselves went to BrahmS and asked 
who was the best amongst them.”—Br Up. 

The elements like fire, etc., are non-sentient objects, and to say that they 
willed or quarrelled, is as reasonable as to say that the sons of a barren 
woman held a discussion. Therefore, one portion of the Vedas being proved 
unauthoritative, the portion relating to Brahman being the cause of the 
world,^ is also without authority. The PradhSna is, therefore, the cause of 
the. world. 

Reply : To this the author replies by the following Sutra: 

SUTRA It., 1. 5. 

Abhimini, the presiding deity of the elements, etc. Vyapad©- 

5a|j, pointing- ont* of, denotation of. § Tii but. ViSega, on account-of 
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distincnon, because of being so qualified. The epithets applied to these ele¬ 
ments show that the superintending Devas are meant, AnugaHbhyAm, 

on account of their entering. The subsequent passage expressly shows that 
the Devas entered into them. 

5. The words fire, etc., however, denote there the 
superintending Devas, because the epithet “Deva” is mentioned 
there, and the statement that they entered these elements prove 
it also.—141. 


COMMENTARY 

Tho word “Tu’’ shows that the doubt above raised is being removed. 
In the phrases “the fire willed/’ etc., the conscious superintending Devas of 
these elements are meant, and not the unconscious elements. Why do you 
say so ? Because of the specific epithet “Deva” is given therein. In 
those very passages we find that Fire, etc., are called Devas. Thus the 
whole passage is given below to understand the argument. 

1. The Sat alone was in the beginning, one only, without an equal. About this the 
others say, the Asat alone existed in the beginning, one only without a second. From 
that Asat was produced the Sat. 

2. '^But, 0 child, how could it be thus V’ said the father. “How from Asat should be 
born the Sat ? Therefore, the Sat alone existed, 0 child, in the beginning, one only, 
without an equal.” 

a%5ftsg:5t<i 11 

3. He thought, “I shall assume many forms and create beings.” He created Fire. The 
Fire thought, “I shall assume many forms and create beings.” That created the waters. 

ai srfsr: fqiir m 11 

4. The Waters thought, ”We shall assume many forms and create beings,” Th^ 
created the Food. 

2. That God thought, “These three DevaUs are weU?created; now I enter 
into them with that aspect of mine called the Living Self, and shall develop name and 
form.” 

Thus the specific epithet of the Devatt is applied to these three, 
und so ithey cannot mean inanimate-.elemeiits, but are sentient beings, or 
cosmic Intelligences. 
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Similarly, the quarrel about the Pranas refers to the DevatSs, as the 
following extract will show : 

fTS[T=^T 

>5?rrqf^i^q cT^^r: qT% 

JTr^sr^l'^ JT^rciTTwRTHf^^y ^\h i 

Next follows the recognition of the pre-eminence of the Prana by the other DevatAs. 
All the Devat^s contending with one another to assert their own pre-eminence, went out 
of the body. It lay like a piece of wood. Then speech entered into it. It spoke and 
lay down still. Then the eye entered into it, when it spoke and saw, but still lay down. 
Then the ear entered into it, when it spoke, saw and heard, but still lay down. Then the 
mind entered into it, when it spoke, saw, heard, and thought, but still lay down. Then the 
Pr^na entered into it, when it immediately got up. All these Devas knowing the Priina to 
be pre-eminent and fully comprehending Him as the Conscious Self went out of this world 
with all these.—Kausitaki Upanisad, II., 9. 

Thus here also the epithet Deva is applied to these senses. Conse¬ 
quently the quarrel was among the Doras of the senses and not between 
unconscious sense organs. 

Not only the specific epithet Deva is applied to these, but in another 
Upanisad we find that the Devas entered into these elements, etc, in order 
to regulate their activities. Thus in the Aitareya Aranyaka, II., 4. 2. 4: 

ar m uiST gr^i 

I gr^r JiTf^^i^i 

1. Those Devatas, Agni and the rest., after they had been created, fell into this great 
ocean. 

4. Then Agni having become speech, entered the mouth. Vayu having become scent, 
entered the nostrils. Aditya having become sight, entered the eyes. The Dis, having 
become hearing, entered the ears. 

Thus it shows that the superintending Devas of senses are meant by 
the terms Agni, etc. This entering of the Devas constitutes another reason 
for holding that sentient entities are meant, and not unconscious elements, 
etc. Similarly, the Bhavisya PurSna is to tho same effect: 

The superintending Devas of the earth, etc., possessed of mighty powers, and inconceiv¬ 
able energies, are actually seen by the sages. 

Similarly, the phrase “the stones float, etc.,’" are to be explained as 
praises of the Devas within them. And, as a matter of fact, they did float 
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on the water when Sri Rfima bridged the ocean. The Devas held up the 
stones and made them float on water. Thus there is nothing unauthoritative 
in the Vedas. Consequently, the Voddnta teaching, that Brahman is the 
sole cause of the universe, is firmly established, and is not open to objections 
raised by the SSnlchya. 


Adhikarana V.—Brahman is the material cause of the universe 
established by reasoning. 

Objection : The S&nkhya comes to the attack again, this time not 
relying on the texts, but on pure ratiocination, and says that Brahman 
cannot be the material cause of tlio universe. It is true, that the S&nkhya 
himself admits that in matters transcendental, relating to the true nature 
of the Self and of cosmogony, etc., reasoning is of little avail, and must be 
abandoned in favour of the Sruti. It has the following aphorism : 

Sruti, the sacred Revealation, Virodhfit, because of the conflict 

or contradiction, if Na, not. Kutarka, bad reasonig. Apasadasya, of 

the inferior person, Itma-labhalj, attainment of the Self. 

The attainment of the Self cannot take place by mere false reasoning, because opposed 
to the Scripture.—VI,, 35. 

This homage paid by the Sankhya to Sruti is merely a lip homage, 
for the Sahkhya appeals to Sruti merely to find fault with his opponent. 
The doubt raised is to this efiect. 

Doubt : Is it possible for Brahman to be the material cause of the 
universe or is it not ? 

Piirvapaksa : The opponent says that Brahman cannot be the 
material cause of the universe, because the world is of a diflerent nature 
from Brahman, Brahman is conceived to be Omniscient, Omnipotent, All- 
pure and possessing pure joy as His nature. The world, on the other hand, 
is admittedly seen to consist of ignorance, impotence, impurity, and sorrow. 
Thus there is no dispute that the two, the God and matter, are diametrically 
opposed to each other in their nature. It is a fact of daily experience that 
the efiect has the nature of the cause. Just as a jar or a crown or a piece 
of cloth has the same nature as the clay or the gold or the threads of 
which it is made. Therefore, the world being of a different nature to 
Brahman, cannot have him as its material cause. We must, therefore, 
search out some appropriate material cause of the world. And that we find 
in the Pradhftna alone. The world consists of joy, soirow and delusion, 
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and for such a world, the PradhSna consisting of Sattva, Rajas and 
Tamas is the most appropriate cause. “But,” says the VedSntin, “we 
explain this by positing the existence of two emergies (Saktis) consisting 
of Spirit and Matter, and both dwelling in Brahman, and thus there is no 
difficulty in understanding how this world, as an effect, proceeds from 
Brahman.” But this also does not solve the difficulty. The world 
still remains of a different character from its material cause, the Brahman. 
From a very subtle material cause, like the two energies. Spirit and 
Matter, it is not easy to explain how this gross world, that wo see around 
us, comes into existence. Similarly, there are other differences between 
the world and Brahman. Therefore, the world has not Brahman for 
its material cause ; because it is essentially different from Brahman ; and 
the Scripture must, in matters worldly, take the help of Reason to ascer¬ 
tain the truth. This then is the Piirvapak§a. 

Siddhdnta : The next Sutra answers this objection. 


SUTRA II., 1. 6. 

§ IIH n I Ml 

IT# Df^yate, is seen. The coming out of the gross from the subtle is 
a matter of experience. 3 Tu, but. 

6. But it is seen, (that a thing totally different from another may 
be the material cause of that thing).—142. 

COMMl'aiTARY 

The word “but” removes the doubt above raised. The word “not” 
of Sutra II., 1. 4, is understood here also. The statement that the world 
cannot have Brahman for its material cause, because it is of a totally dif¬ 
ferent nature from him, is not correct; because it is seen in everyday 
experience, that things entirely different in their essential natures, stand 
as material cause and effect. Thus the rise of different qualities from 
things of different nature. (As the quality of intoxication arising from 
sugar). Or as the birth of living worms from the dead honey. Or as the 
coming out of elephants and horses from the tree of all-desire. Or of 
gold from the philosopher’s stone. Referring to this .coming out of matter 
from the Spirit, the Atharvanikas says : 

II » II 

Ab the spider stretches forth and gathers together its threads, as herbs grow out of 
the.earth, as from a living man come out the hair, so from the Imperishable comes ont 
this nniverse.-'Afup^aka Upanisad, L, J. 7. 
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jAdhikarana VT* — Non-being not the Fir^t cause. 

An objector again comes forward and says : If the material cause 
be different in its essential nature from the effect, if Brahman differs in 
nature from its effect, the world ; then it means that the cause and effect 
being essentially di fferent, the world before its origination was non-existent 
in Brahman, the cause. In other words, the world was a nothing (Asat), 
before origination and tiie one (Brahman) only existed then. But you, 
who hold that the world is a real effect, and is real, cannot hold this 
view. 

To this the author replies : 


SUTRA II., 1. 7. 

% jf, II ^ I n ^ II 

Asat, non-existiiig, absolute, nothing. Iti, thus. Chet, if. ^ 
Na, not. Pratisedha, a denial, a prohibition. M&tratvat, because, 

merely. 

7. If it be objected, that the world is then an absolute 
unreality, we say no, for there was merely a denial in the 
previous Sutra of the sameness of nature between the cause 
and the effect, and not that the two are substantially differ¬ 
ent.—143. 


COMMENTARY 

The objection raised by the opponent is no real objection. Because 
the denial in the previous Sutra was only with regard to the rule that the 
Ciiuse and effect must bo of the same nature essentially. It was not meant 
that the substa 7 ices of the two should also be different. (Thus the effect of 
the union of oxygen and hydrogen is essentially different in qualities 
from the two gases but there is no suhstanticil difference between the effect, 
water and the cause, oxygen and hydrogen. The substance is the same). 
Our position is that Brahman himself becomes modified into the world, 
and then manifests different characteristics. The meaning is this. When 
you say that because there is difference of nature between the cause 
Brahman and the effect world, and therefore. Brahman cannot be the 
matei’ial cause of the world, do you mean to say, that because all the 
attributes of Brahman do not re-appear in the effect, therefore, the effect 
is not due to Brahman, or do you intend to say that because only some 
characteristics appear and the others do not, therefore, Brahman is not 
the cause ? Youi connot mean the first) for then there would* be no* 
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such thing as cause and effect, for the cause and effect are not identical 
in all characteristics. The very relationship of cause and effect implies 

that there is some difference between them. For though the lump of 
clay be the cause of the jar made out of it, yet the jar does not possess 
the lumpiness of the clay, but has a different form altogether. If, however, 
you mean the second, and say that no characteristics of Brahman appear 
in the world, you are evidently wrong. For Brahman is Sat or Being, and 
this characteristic of His re-appears in the world, for the world possesses 
existence. Nor can you say, that because these particular attributes of 
Brahman do not appear in the world, such as His joyousness, etc., therefore, 
the world is not His effect. You cannot pick and choose the qualities at 
random, for then anything may become the cause of any other thing ; 

and everything will be the cause of everything else, and the law of 
causation would be reduced to absurdity. 

Says an objector, we do not hold any such absurd position. But 

we demand that the particular attributes which differentiate the cause 

from other objects, should re-appear in the effect, for the relation of 
cause and effect is constituted by the persistence in the effect of those 
characteristic points which differentiate the cause from other things. The 
characteristics by which the thread differs from gold, persist in the cloth 
manufactured from the thread, and in the bracelet made from gold. 

To this, we reply, that this is not an invariable rule. For this rule 
is violated in the production of worms from the honey, and so on. Nor 
is gold in every respect the same as the bracelet; there is the difference 
of condition between the two. Though the world and Brahman are 
different, as the philosopher’s stone is different from gold, yet they have 
this in common, that both are essentially one in substance, as the gold and 
bracelet Therefero, the world, though an effect, is not unreal. 

The Sfihkhya opponent comes forward now with another objection: 

SOTBA XI., 1. 8. 

m I n ^ II 

Apitau, at the time of Pralaya or the great dissolution in re-absorption. 

Tadvat, like unto that, like the . effect The cause would become like tho 
effect, when the effect is re-absorbed in it at tho time of Pralaya, Prasah- 
gftt, on account of the consequences. Asamanjasam, inappropriate. 

Objection : If Brahman is the material cause of the 
universe, then in Pralaya, when the world is re-absorbed 
iu Him, Brahman would have all the consequences of the 
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world (tainted with all its defects), and thus the Vedanta text would 
become inappropriate.—144. 


COMMENTARY 

If Brahman, with His subtle energy consisting of Spirit and Matter, 
is the material cause of the world,—a world full of misery and many a 
defect, injurious to the progress of the human soul ;—then when it is 
re-absorbed in Brahman, at the time of Pralaya, Brahman would become 
tainted with all the concomitant consequences of matter. The force of 
Vat in the Siitra is that of Iva or ‘like.^ As the world is not the final 
object of man, (for admittedly the goal is different), so the Brahman would 
not be the goal of man. For in the state of Pralaya the world being one 
with Brahman, the latter will have all the defects of the former. (As the 
pungent assafootida when mixed with any condiment, scents the whole 
food with its pungent and disagreeable smell). That being so there would 
arise inappropriateness, for all those Upanisad texts which declare that 
Brahman is Omniscient, free from taint, etc., would become contradicted. 
Thus, for this additional reason also, Brahman is not the material cause 
of the world. 

Siddkdnta, The author sets aside this objection in the next 

Sutra : 

SUTRA II., 1. 9. 

^ ^ II ^ I n ^ II 

5T Na, not. g Tu, so, but. Dyst^nta, instances, illustrations 

Bhav&t, because of the existence of. 

9. But this is not so ; as there are instances to this 
effect—145. 


COMMENTARY 

By the word ‘Tu,’ the possibility of the objection is set aside. 1 
There is no inappropriateness in the Brahman’s being the material cause 
of the universe. For there are instances to show that the cause is not 
tainted by the defects of the effect Though the world is full of misery, 
etc., yet the Lord God is all pure, etc. He remains always untouched by 
evil. As in one picture, the different colours, like the blue, yellow, eta, 
remain in different parts of the canvas, and do not overlap each other ; so the 
qualities of the world remain in their proper locality in Brahman. Ox, to 
take another instance. As youth, childhood, and old age, which are 
attributes of embodied beings, belong to the body only and not to the 
embodied Self ; or the attributes of blindness, deafness, etc, belong to 
30 
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the senses and not to the embodied Self ; so the defects of the world do not 
appertain to Brahman. Thus all those modifications belonging to matter 
and antagonistic to the highest end of Man, appertain to the energies of 
Brahman, and are attributes of His Energies (Saktis) and remain in His 
^aktis and do not pervade the pure Brahman. We hold that Brahman is 
the material cause of the world. This theory is not only free from any 
objections, but the opposite theory of the SSnkhyas, that the Pradhfina is 
the material cause of the world, is open to the following objection : 

SCTRA ir. 1. 10. 

^ II ^ I n ^« n 

Svapak§e, in bis own side, in the theory of the SSnkhya himself. 
^msDo§at, because of the fault, or objection. ^ Cha, and. 

10. The objections raised by the Sankhya to the 
Vedftnta theory apply with equal force to the Sankhya theory 
itself.-146. 


COMMENTARY 

“0 sankhya, the faults that you find with our theory, are to be found 
in your theory as well. These have been pointed out in another place,” 
One fault found is that the UpSdana of the Cause is different from the 
effect, or the world. In the SSnkhya also the same objection applies. The 
Pradbana is conceived to bo void of sound and the rest. The world 
generated by Pradhana has the attributes of sound, etc. Thus the cause is 
different from the effect hero also. The effect thus being different from 
the cause, the objection that the effect is non-existent and unreal, re¬ 
mains. Similarly, when in the state of re-absorption, all objects merge into 
Pradhana and become one with it, there is pervasion into the Pradhana of 
all the effects of the world, and so the objection raised in Sutra 8 applies to 
Pradhana also. Similarly, all the objections raised against the Brahman 
theory apply to the Pradhana theory as well. The Brahman theory 
deduces the creation from a conscious Being or Spirit; the Pradhana from 
unconscious matter. Moreover, in the Pradhana theory of creation, the 
very motive of creation falls to the ground; for the Pradhana being un¬ 
conscious, can have no motive at all. This will be mentioned in greater 
detail, when examining that theory later on. 

The author now shows that the scriptures, when supported by ratiocination 
are the cause of ascertaining the truth, and consequently reason has its 
proper place in this system. 
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SUTRA. (I., 1. 11. 

SW-I 1| ^ M I H II 

Tarka, reasoning, ratiocination, controversial reasoning. 
Aprati^th^n^t, because not having any fixity or finality* ’fPl Api, also, 
AnyathS, otherwise, contrary. Anumeyam, to be inferred, inferable. 

Iti, thus. %?r Chet, if. Evam, thus, Api, thus, also. 
Anirmok^a, want of release Prasangafi, consequence. 

11. If it be said that there being no finality about 
reasoning, it is always possible to infer the truth of the 
opposite ; we say “no,” for then the undesirable consequence 
would follow that there would be no final release 
also.—147. 


COMMENTARY 

Owing to the differences of tho brains of men, their reasoning powers 
are also different There is no finality about reasoning. A position 
established by reason by one man, is found to be demolished the next day 
by the stronger intellect of the other man. Therefore, showing no regard 
to reasoning, we must believe Brahman to be the material cause of the 
world, because the Upani^ad teaches so. Even with regard to the acknow¬ 
ledged great thinkers, there .is no finality about their reasoning also. 
Great thinkers like Kapila, Kahada, etc., are seen to refute each other. 

Objection : Nor can it be said that there is no reasoning which is 

absolutely unassilable, for then the reasoning by which argumentation is 
held to be non-conclusive would itself become invalid. If every reasoning 
be inconclusive, then all worldly activities would come to an end. Human 
activities are all based upon inference, the future is predicted from the 
present, and past. The actions which have been found pleasant or painful 
in their results in the past, are followed or avoided, by reasoning alone. 
For it is inferred that they would produce the same consequences, in the 
future also. 

Ite%)ly : In this view also, the existence of Release would not be 

established. A proposition established by pure human intellect, unaided 
by intuition, is always liable to be set aside by a higher intellect, bom 

in another time or place. Release, therefore, can never be obtained by 

methods evolved by the human brain, but is to be found by Upanipd method 
only. 
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It ‘is perfectly true, that in certain secular matters, reasoning is 
absolute (such as mathematical reasoning) ; but in matters transcendental, 
such as the existence of God, of after life, of final Release, etc., the pro¬ 
nouncements of human intellect can never be perfectly free from doubt ; 
because these are matters not within the scope of mind ; they are beyond 
its scope. For Brahman is inconceivable, and consequently unarguable. 
If you allow reasoning in the matter of Brahman, then you not only 
contradict the Sruti, but your own assertion becomes incongruous. For 
says tlie Sruti; 

JJBT II e II 

This belief which thou bast got, cannot be brought about nor destroyed by argument. 
When taught by the True Teacher the Self becomes easily realised. 0 dearest, strong 
is thy resolution. Enquirers like thee, O Nachiketas, are not many.—A'atfea Up , i., 2. 9. 

The Smyti also is to the same effect: 

^ gsR: i 

O Rsi I tile sages with their body, senses and mind tranquil, realise that Truth, 
but when it is overwhelmed with dry reasoning, it vanishes. 

Therefore, as Sruti is the highest authority in matters of Law 
(Dharma), so also it is the only authority, in matters theological (Brahman). 
Of course, the reasoning auxiliary to S^ruti is always allowed, for the 
word Mantavya, used in the Sruti itself, shows that Brahman should be 
Mantavya or reasoned about also. The Smfti also says that ono must 
interpret a passage of law by reasoning and loo.king to all that precedes it 
and follows it. See Manu, XII 106. 


Adhikarana VII,— Ka'fkdda and Gautama refuted. 

The author has refuted the arguments of the Sfihkhyas and the Yoga 
philosophers as regards God being the operative cause only and not the 
material cause of the world. Now ho refutes the Smytis of Kan&da 
and Gautama, and answers the objections brought forward by them. 
According to Kanftda and others, if Brahman be taken to be the material 
cause of the world, then those philosophies would find no scope at all. 
For, according to them, the bigger atoms are formed by the aggregation 
of smaller atoms. When two small atoms unite they give rise to a molecule 
Called dvi-anu or a dyad, and so the triad, etc. The whole world is made 
up of atoms, which are the ultimate material cause of the universe and 
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not the Brahman or Prakrti. Brahman being supposed to be all-pervading, 
cannot be the material cause of the world, for it is limited. 

Siddh&nia : To this the author replies by the following Sutra : 

SUTEA II., 1. 1*. 

IR I U Ul 

Etena, by this, by the above reasoning. ftiKT; Si§tab» the remaining 
systems like those of the Atomists. Aparigrahah, not acknowledged 

by the Vedas, not accepted of the Vedas. Api, also, Vy^kbySta^^, 

are explained or refuted. 

12. Hereby other systems not in harmony with the Vedas, are 
also refuted.—148. 


COMMENTAllY 

The word Si^tah moans the remaining. The word Aparigrahah 
means those systems which do not acknowledge or accept (Parigraha) 
the Vedas as authority in these matters, but which rely on reason alone ; 
and which are not countenanced by the Veda. The Sutra teaches that 
by the demolition of the Sfthkhya doctrine given above, the remaining 
theories not comprised within the Vedas are also refuted, such as the 
theories of KanSda and Ak^ap^da, etc., for they are opposed to the Vedas 
on these points. The reasons are the same as in the case of Sftnkhya. 

Nor is there any fixed rule in the theory of the Ararabha V&da that 
this is the minimum with which a thing must commence. For we see it 
contradicted in the case of a cloth commenced with a large thread in a 
double cloth ; and in the case of sound born of Aka^a. 

We give below an extract from the commentary of Ramfinuja, to show 
the exact bearing of the question treated in this section. This translation 
is from Dr. Thibaut’s Vedanta Sutras, Ramanuja. 

“Here however a new objection may be raised, on the ground, namely, that einoe 
all these theories agree in the view of atoms constituting the general cause, it cannot 
be said that their reasoning as to the causal substance is ill-founded. They indeed, 
we reply, are agreed to that extent, but they are all of them equally founded on Reason¬ 
ing only, and they are seen to disagree in many ways as to the nature of the atoms, which 
by different schools are held to be either fundamentally void, or non-void, having merely 
cognitional or an objective existence, being either momentary or permanent, either of 
a definite nature or the reverse, either real or un-real, etc. This disagreement proves all 
those theories to be ill-founded, and the objection is thus disposed of.”-~Rdmdnuja. 

Thus even as regards the nature of the atom, there is no unanimity 
of opinion. KanSda and Gautama hold it to be permanent, while the 
four Schools of the Bauddhas hold it to be impermanent* 
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Note : The Vaibhasika Bauddhas hold that the atoms are momentary but have an 
objective existence, (Ksanikdn artha-bhiltdn). The Yog£ch£ra Bauddhas hold it to be 
merely cognitional (jn£na>rtlpdm) The Madhyamikas hold it to be fundamentally void 
(Sunya-rClp^m). The Jainas hold it to be real and non-real (Sad-asad-nlpfim). 

The author raises auother objection and disposes of it: 

SUTRA IL, 1. 13. 

ii ^ n i U il 

BhoktrS, with the enjoyer, with the Jiva. Apatteb, from be¬ 
coming. AvibhSgalj, non-distinction. Chet, if. SySt, it may be 

Loka-vat, as in the ordinary life; as in the world. 

13. If Brahman be the material cause of the world, then 
there would be no distinction between the Enjoyer (Jiva) and the 
Lord. To this we reply, it need not be so, as we see in ordinary 
life.—149. 


COMMENTARY 

Ol^ection : Your opinion is that Brahman as possessing the 
subtle energy is himself the material cause, and as possessing the gross 
energy he is oven the effect. Let us see whether this view is sound or 
not Now energy is not different from the substance of which it is the 
energy ; therefore, the Jiva, the subtle energy of Brahman, is not different 
from Brahman. Thus your theory of the two emergies of Brahman, lands 
you into this contradiction. Thus it follows that the Jiva and Brahman 
become one. Therefore, the texts like “two birds” “when it sees the other 
as the Lord,” etc., become null and void and the difference established by 
them is ignored. 

Reply : To this objection we reply : It is not so. Even in ordinary 
life, the energy is seen different from the person possessing it Thus 
a man armed with a sword is a single man, but the sword is different 
from the man, though it represents the energy of the man. Therefore, 
Brahman possessed with Sakti is nothing more tlian Brahman, yet the 
Sakti is different from Brahman. Thus there is no fault in this theory 
of Brahman and His two Saktis. 


Adhikarana. VIII.—The world is non-dijferent from Brahman 

Now the author wishes to establish that, though the world may be 
considered as having Brahman for its material cause, yet it does not follow 
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that the world is the same as Brahman. In the previous Sutra, II, L 7, 

and other subsequent Sutras, the non-difference of the world from Brahmau 

was assumed, and it was on this assumption, that the proof was given that 
Brahman was the material cause of the world. The present Sutra raises 
an objection against that very non-difference, and then proceeds to refute 
it. 

The question is: Is this world, which is an effect, different from 

Brahman or is it not different ? The followers of KanS^A bold the view 
that the effect is always different from its cause. Their reasons are as 

follows: (i) The difference of ideas. For cause and effect are the objects 

of different ideas. For a lump of clay, which is the cause, is a different idea 
from the jar, which is its effect. Ui) The difference of words. The word 
“jar” applied to the effect, is never applied to the “lump” of clay which 

is its cause. Thus the cause and effect are not only represented by different 

ideas in our minds, but by different words also, (m) The difference of 

adaptibility. Thus a jar is used in fetching water from the well, while 

no water can bo fetched in a lump of clay, (iv) The difference of forms. 

The cause clay is a mere lump in shape; the effect, namely, the jar, has a 
difference shape, with a broad neck, etc. (w) The difference of time. The 
cause is prior in time, the effect is posterior. Thus for all these reasons, 
the effect is different from the cause. If it were not different, then the 
activity of the person producing the effect would be useless. If a jar be 
the same as a lump of clay, then the activity of the potter is useless. For 
a jar would come into existence in spite of such activity. If it be said, 

that the effect, although always existing, is at first non-manifest; and then 
is manifested; so the activity of the agent is necessary, and thus activity is 
not purpose-less : this view also is not correct The question arises, does 
the effect exist before maoifestation or does is not ? Or, is the manifestation 
existent or non-existent prior to the activity of the agent ? The mani¬ 
festation cannot be existent prior to such activity, for then that .activity 
will be purposeless, and it would follow that the effect should be ever 
perceptible. Moreover, this would result in removing the distinction 

between the eternal and non-eternal things. If it be assumed that one 
manifestation requires another manifestation to account for it, then we are 
driven into a regressus in infinitum. If it be held that manifestation is 
non-real (Asat), then we lapse into the theory of the Asat-kfirya-vSda; 
according to which the effect does not exist before its origination. Therefore 
the Fnrvapak^a is that the effect is different from the cause, and that 
activity of the agent is not necessary for the production of the effect, 

if the effects were unreal. Therefore, the NaiySyikas hold that 
from a material cause, which is Asat, is produced an effect which is 
Sat. 
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Siddhdnta : This view of the Vaite§ikas is refated by the author in the 
following SOtra : 


SCTRA 11., 1. 14. 

|| ^ H H V II 

^ Tat, therefore, from that, from Brahman, the cause of the world. 

Auanyatvam, non-difference, the identity. Arambhana, the 

word Arambhana as found in the Chhfindogya Upani§ad Sabdfi- 

dibhyalj, from the words the beginning of which is the term Arambhana. 

14. The non-difference of the world from That (namely, from 
Brahman) is established in those verses of the Chhandogya TJpanisad 
which commence with the word Arambhaga—150. 

COMMENTARY 

The word Tat means from that, namely from Brahman, the material 
cause of the world, and who possesses two Saktis called the Jiva and Prakrti, 
the Spirit and Matter. This world is verily an effect, which is not at all 
anything other than its cause, namely, Brahman. How do you know this ? 
We learn it from all those passages which commence with the word 
Arambhana. We give those passages below : 

^ f^![rr^Pr% i 

(t) Harih, Om. There lived once Svetaketu iru^eya (the grandson of Aru^a). To 
Mm his father (Uddfilaka, the son of Aruiia) said : “Svetaketu, go to school; for there is 
none belonging to our race, darling, who, not having studied (the Veda), is, as it were, a 
Brdhmapa by birth only.’’ 

(n) Having begun his apprenticeship (with a teacher) when he was twelve years of 
age, Svetaketu returned to his father, when he was twenty-four, having then studied all 
the Vedas, conceited, considering himself well-read, and stern. 

(m) His father said to him : “Svetaketu, as you are so conceited, considering yourself 
so well-read, and so stern, my dear, have you ever asked for that instruction by which 
we hear what csnnot be heard, by which we perceive what cannot be perceived, by which 
we know what cannot be known ?” 

ii ? ii 

(iv) “What is that instruction, Sir ?” he asked. The father [replied : ^My dear, as by 
one dod of day all that is made of clay is known, the difference being only a name, arising 
from speech, but the truth being that all is clay.” 
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{v) “And as, my dear, by one nugget of gold all that is made of gold is known, the 
difference being only a nam6, arising froni speech, but the truth being that all is gold ? 

?j*ri !nsrfe?;f?t5r5T i?^- 

11 ? II 

(vp) “And as my dear, by one pair of nail-scissors all that is made of iron (Kirsn^- 
yasam) is known, the difference being only a name, arising from speech, but the truth 
being that all is iron, thus, my dear, is that instruction.” 

5MT ^1^=^ II V II 

(vM>) The son said : “Surely, those venerable men (my teachers,) did not know that. 
For if they had known it, why should they not have told it to me ? Do you,' Sir, therefore, 
tell me that.” ‘Bo it so,’ said the father. 

I 5i5iT^«r II 

“That which is Being (t.e., this Avorld which now, owing to the distinction of names 
and forms, bears a manifold shape) was in the beginning one only (owing to the absence 
of the distinction of names and forms). He thought may I be many, may I grow 
forth.”~(Chh. Up., VI., 2. 3.) 

The whole of this is thus explained by RAmdnuja: For these texts prove the non* 
difference from Brahman of the world consisting of non-sentient and sentient beings. 
This is as follows. The teacher, bearing in mind the idea of Brahman constituting the sole 
cause of the entire world and of the non-difference of the effect from the cause, asks the 
pupil, ‘Have you ever asked for that instruction by which the non-heard is heard, the non* 
perceived is perceived, the not-known is known ? Wherein there is implied the promise 
that, through the knowledge of Brahman, the general cause, ’its effect, t\e,, the whole Uni¬ 
verse, will be known. The pupil not knowing that Brahman is the sole cause of the 
Universe, raises a doubt as to the possibility of one thing being known through another, 
‘How then. Sir, is that instruction ?’ and the teacher thereupon, in order to convey the 
notion of Brahman being the sole Universal cause, quotes an instance showing that the 
non-difference of the effect from the cause is proved by ordinary experience, as by one 
clod of clay there is known everything that is made of clay ; the meaning being ‘as jars, 
pots, and the like, which are fashioned out of one piece of clay, are known through the 
cognition of that clay, since their substance is not different from it.’ 

In order to meet the objection that according to Kan^da’s doctrine the effect consti¬ 
tutes a substance different from the cause, the teacher next proceeds to prove the non¬ 
difference of the effect from the cause, by reference to ordinary experience. “Vdch^rambha- 
Qam vik^ro ndmadheyam mrttiketyeva satyam.” Arambhaj^am must here be explained as 
that which is taken or touched (a-rabh-a-labh ; and ‘alambha^ sparsahifisayoh’) compare 
P^pini, III., 3, 113, as to the form and meaning of the word. ‘Vdchil,’ “on account of 
speech,” we take to mean “on account of activity by speech” ; for activities such as the 
fetching of water in a pitcher, are preceded by speech, ‘Fetch water in the pitcher,’ and 
so on. For the bringing about of such activity, the material clay (which had been men¬ 
tioned just before) touches (enters into contact with) an effect (Vik^ra), t.e., particular make 
or configuration, distinguished by having a broad bottom and resembling the shape of a belly 
and a special name (Namadheya), pitcher, and so on, which is applied to that efibct; 

31 
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or, to put it differently, to the end that certain activities may be accomplished, the sub¬ 
stance clay receives a new configuration and a new name. Hence jars and other things of 
c^y are clay (Mrttika), are of the substance of clay, only, this only is true (Satyam) 

knowlji through authoritative means of proof, only (Eva) because the effects are not 
known asl different substances. One and the same substance, therefore, such as clay or gold 
gives occasion for different ideas and words only as it assumes different configuration, just 
as we observe that one and the same Devadatta becomes the object of different ideas and 
terms and gives rise to different effects, according to the different stages of life, youth, old 
age, etc., which he has reached. The fact of our saying ‘the jar has perished’ while yet the 
clay persists, was referred to by the Pilrvapaksin as proving that the effect is something 
different from the cause, but this view is disproved by the view held by us that origination, 
destruction, and so on, are merely different states of one and the same as causal substance. 
According as one and the same substance is in this or that state, there belong to it differ¬ 
ent terms and different activities, and these different states may rightly be viewed as 
depending on the activity of an 'agent. (Dr Thibaut.) 

If it be held that the pot is different from the clay, there would arise 
objections as to their having double weight, etc.. The weight of a lump of 
clay being one unit, and that of the pot another ; when it is weighed in 
the balance, tho weight ought to be double. (But ’the jar docs not show 
any increase of weight. Thus the substance remains the same. The jar 
is not the lump of clay plus jar, but the same lump). So also in other 
respects. (The chemical analysis of jar shows the same materials as that 
of tho lump of clay). 

The jar is not an effect like tho illusion (Vivarta) of silver in the 
shell. For silver is found to exist separately as a distinct substance from 
the mother of pearl. 

Thus also is answered tho objection of those persons who say that 
the word ‘iti’ in ‘Myttika iti eva satyam’ is useless. 

Nor can you say that the theory of manifestation (Abhivyakti) has 
no scriptural authority for it. For we find in the Bhfigavata Purftna the 
following: 

“At the end of the Kalpa, the self-luminous liOrd manifested (Abhivyanak) this world 
which was covered with blinding darkness wrought by Time, through His self-luminous 
Power (Chitsakti).” 

Nor is this theory open to the two objections of (i) accomplishing 
a thing which is already accomplished, {ii) and regressus in infinitum. 
For it is not acknowledged by us that manifestation existed prior to the 
activity of the agent Nor do we acknowledge that one manifestation 
requires another manifestation to manifest it and so on. 

Says an objector; If so, then you are open to the objeution of 
maintaining the theory of Asatkfirya (namely, that the effect does not exist 
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before its origination). For the activity of the agent manifests the effect 
which did not exist before: and thus the activity of the agent creates the 
effect. To this we reply, this is not so. The activity of the agent produces 
manifestation, but does not produce the effect—for the manifestation is 
not effect. Tho effect is that which has the power of self-manifestation. 

Manifestation is proved by the substratum of which it is the mani¬ 
festation. In other words, the manifestation of the substrate constitutes 
the manifestation of tho world. But the manifestation in the form of 
SarasthSna Yoga is a constant manifestation and thus there is no fault in 
the theory set out by us. On the other hand, those who maintain that an 
effect is the result of a cause whicli is Asat or non-existent (in other words, 
that an effect is altogether different from its cause) arc wrong, because it 
is not capable of any proof and is self-contradictory. For if it were so, 
then the result will bo as follows : the effect will be non-existent before 
the activity that manifests it, and consequently anything would be tho 
effect of any other thing, and everything would produce the same effect and 
everything would come out of everything else. Since non-existence is 
present everywhere, and an effect before its manifestation is non-existent, 
according to you, therefore, an effect can be produced from anything. Thus 
not only oil would be extracted from sesamum, but we shall get milk from 
the same seeds also. Because oil being non-existent in tho seed, and being 
the result of the activity of the agent, milk may be extracted, likewise, 
from tho seed by the same activity. Moreover, tho theory is open to 
another objection. If the effect wore altogether non-existent prior to its 
orgination ; then production of a thing would be agentless. Nor can you 
say that some energy inherent in tho cause would regulate the particular 
effect which that cause would produce; for there can be no relationship 
between an existent cause and a non-existent effect. 

Moreover, we have the following dilemma also: Does the origination 
originate itself or does it not ? If the first, then there is regressus in 
infinitum ; for one origination we require another origination to originate 
it, and so on. In the second alternative the effect being non-existent and 
non-etemal, the origination becomes impossible. Thus both these 
alternatives are wrong. It would follow also that wo must perceive an 
effect always or must not perceive it at all. If you say origination being 
itself an origin, what is the necessity of imagining another origin for it; 
then we say it is the same thing as the theory of manifestation; and in that 
case the theory of origination and ’ the theory of manifestation become 
identiioaL 

The author now shows from further arguments that the effect is non- 
different from the cause by the following aphorism : 
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SUTRA n., 1. 15. 

11 X n I U II 

Bbfive, in the existence, in the alternative that the effect exists, 

^ Cha, and. Upalabdhelj, because of the perception. 

15. And because in the effect is perceived the cause.— 

161. 


COMMENTARY 

In the effects, like a jar or a crown, we perceive the existence of the 
clay or gold which are tho causes of the effects called jar and crown. In 
fact, the recognition of the clay, etc., in the jar, etc., would not have been 
possible, had the effect been absolutely difterent from its cause. An 
objector may say, but we dg not recognise the cause in the elephants, 
horses, etc., which are produced from the Kalpa tree, for there is nothing 
in common between the tree, and its effect, liorses, elephants, etc. To this 
we reply, that there is no force in this objection. Here also there is the 
recognition of the cause in the eftect. The Kalpa tree is a physical 
object, and so also are the horses and elephants ; therefore, as far as the 
physical matter is concerned, the recognition is possible. But says an 
objector: there is no recognition of fire in the smoke and smoke, being the 
eftect of fire, ought to show fire in it. To this we reply, that smoke is really 
the effect of damp fuel, which when coming in contact with fire throws off 
its earthly particles, in the form of smoke. That the smoke and fuel are 
identical, and that we can recognise the fuel in the smoke, is proved by the 
fact that smoke has smell as well as the fuel, and the smell is generally of 
the same kind as that of the fuel. 

SUTRA n., 1. 16. 

II ^ I \ \ \%\\ 

Sattvftt, because of the existence. Cha, and. Avarasya, of 
the posterior, namely, of the effect which is posterior in time to the cause. 

16. The effect is non-different from the cause, because 
it is existent in the cause, identically, even prior to its 
manifestation, though in time it is posterior. Or, because of 
the existence of the effect, which is posterior in time to 
ihe cause, iu which it exists, even from before, as an 
identity.—152. 
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COMMENTARY 

The effect is non-different from the cause for this additional rehson 
also that before its manifestation it exists in latency in the cause. Thus 
says the Srnti : “Being only was in tho beginning.” So also says the 
Srafti: 

irm >is!r am i 

sBHii ^Ri?a«n 3*^ as^ airgst: ii 

g^BYW II 

am ftam: i 

guTRiTM JidfgmnfN % ii 
?i ^ f^; qa: sragf 

at aa^a 5Ta»rsafit ii 

Ab in the seed of barley, there exists in latency, the root, the stem, the leaf, the bud, 
the carpels, the ovary, the flower, the milk, the rice, the husk, and the seeds ; they manifest, 
out of the seed when they get proper conditions and materials to manifest them, O best 
of the sages I Similarly, in innumerable Karmas exist all bodies of Devas and others.. 
when they come in contact with Vispu energy they get into manifestation. Verily that 
VisQU is the supreme Brahman from whom proceeds all this universe, from whom is 
the sustenance of this universe and in whom is its dissolution. 

We can get oil only from sesamum because it exists in the seed, 
though in latency, but not from sand, because it does not exist in it. Both 
in the world and in the Brahman the existence is the same, and because in 
Brahman everything exists so it can come out of it. 

We have already established previously the identity of the effect with the 
cause even after the origination of the former. In the next two aphorisms 
will be established the same identity of the effect with tho cause, even after 
the destruction of the effect and its merging into the cause. 


SUTRA II., 1. 17. 

II ^ n II 

’•rag, Asat, non-existent Vyapade^ftt because of the designation. 

Na, not •[Rf, Iti, thus. %g Chet if. Na, not Dhanuftntarepa, 

on account of another attribute. mfiitimg Y&kya6e^&t, because of the 
complementary passage. 

17. If it be said that the effect does not exist in the cause 
alter dissolution, because there is a text designating it as non-being, 
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we reply it is not so, since the word Asat or non-being refers to 
another attribute of the effect and does not mean absolute non¬ 
existence, as would appear from the complementary passage of that 
text—153. 


COMMENTARY 

An objector says: Let it bo so, but ^Ye find the following passages 
also in the Sruti : 

we?! vsm WTtfhii 

Asat WEB this verily in the banning (Taitt. Up.. II., 6. 1.) 

Here we see that the effect is called Asat or non-being, and conse- 
quenfly the effect does not exist in the cause at the time of Pralaya, and 
vanishes absolutely. To this objection we reply that this is not so, for the 
word Asat used in that passage does not refer to absolute non-existence, as 
you take it to mean, but it refers to another attribute of the effect, 
namely: non-manifestation. The word Sat and Asat should be under¬ 

stood as referring to two attributes of one and the same object, namely, to 
its gross or manifested condition and subtle or unmanifested condition. An 
object existing as cause is in subtle condition, and existing as effect 
it is in gross condition, therefore the word Sat means the gross condition 
of an object, and Asat means the subtle condition. Thus the word Asat 
here refers to the subtle condition of the object and is the designation 
due'to another attribute of the object as different from the gross condition. 
But how do you explain the word Asat which literally means non-being as 
meaning here the subtle condition ? We do so in order to make the sense 
of the passage consistent with what follows in the same text. For further 
on we 6nd the following ; (We give the whole passage here in order to 
understand the reasoning). 

WUSU I !Rfr ^ UTMTUU I I I 

Asat indeed was this in the beginning, from it verily proceeded the Sat. That made 
tadf its Self, therefore it is said to be self-made. 

The words “Asat made itself its Self” clear up any doubt as to 
the real meaning of the word Asat. For if the word Asat meant absolute 
non-being, then there would be a contradiction in terms; for a non-being 
can never make itself the Self of anything. Similarly, the word “Asit” or 
“was” iiscomes a\>s\]xd. wYven appWed to Asat, to toe sense ei absetoto 
qoh-being, for absolute non-being can never be said to exist and was 
gMO't lin rjou-beingr 09Q b9V6 no ration With Ume, 
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past or present, nor can it have any agency as we find in the sentence : “It 
made itself its Self,” Therefore, the word Asat here should be explained as 
a subtle state of an object.’ 

sOtra n., 1. 18. 

II M II 

Yukteb, from reasoning. Sabd^ntarftt, from another text of 

the Vedas. ^ Cha, and. 

18. Being and non-being are attributes of things, as is proved by 
reasoning and other text of the Vedas.—154. 


COMMKNTART 

The cause of our thinking and saying “the jar exists” is the fact 
that the lump, of clay assumes a particular form of a neck, hollow belly, 
etc., while the material remains the clay only. On the other hand, we 
think and say, “the jar does not exist” when the clay takes a condition 
opposite to that of the jar, namely, when it is broken into two pieces, etc. 
Therefore, exist»nce and non-existence, when applied to objects, show their 
different conditions only, and non-e.xistence in this iconnection does not 
mean absolute non-existence. The Smfti also declares the same fact, as we 
find in the Vi.snu Purina : 

The clay assumes the form of a jar, the jar becomes a potsherd, which in its turn, 
when broken into pieces, may be reduced into powder as dust, but the elay remains the 
same in all these conditions. The further analysis of the dust would reduce into atom of 
the physical plane, but the matter never vanishes. 

Therefore, the reason is this that wo do not preoeive any absolute 
non-existence of the jar and when we say that the jar does not exist; we 
only mean that the jar has been resolved into its two halves or into 
a still more fine condition; there is no absolute annihilation of the jar; 
this is the reasoning or Yukti. 

The word Asat being thus explained, the word Sat is its opposite, 
and thus non-being and being really mean the subtle and gross state of 
matter. 

As regards the other text, we find it in the well known passage of the 
Ghhftndogya Dpanisad ; 

^ ^ftwr II 

The being alone existed in the beginning, one alone-without a second. 

Thus both through reason and authority o£ the Yedic text, we-come 

te the conclusion that the word Asat used in the Tgittliriya passage does-net 
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mean absolute noa-existeace, like the non-existence of the horn of a 
hare, but it means the subtle condition into which all objects are resolved 
at the time of Pralaya. When this world merges into the supreme 
Brahman, in a very subtle state, that condition of the Universe is called 
non-being or Asat, on account of its extreme subtleness. Therefore, wo 
come to the conclusion that even prior to its origination the world existed, 
and thus the effect is not different from the cause, but is the cause in a 
different form. The saying: “Non-being can never come into being 
because of the impossibility, nor being can bQ the result of the activity of 
an agent, because of the futility of such agency, but the whole process of 
creation is an indescribable mystery” is a wrong statement, and proceeds 
from not understanding the true significance of the words ‘being^ and non- 
being’ as applied in the Upanisads. For there does not exist something 
inexplainable different from Sat and Asat: namely, the Mftya of the Mayli- 
v&dins. The latter hold the theory that May^ is neither being nor 
non-being but something different from both and is utterly inconceivable, 

The author now gives some illustrations, in order to confirm the doc¬ 
trine that effect is something real and is not different from the cause, 

sCtra II., 1. 19. 

VAm II ^ M I U II 

Patavat, like a piece of cloth. ^ Oha, and. 

19. And as a piece of cloth is not different from its threads, so the 
effect is not different from its cause.—155. 

COMMKNTABY 

As the materials of a piece of cloth existed from before in the form 
of threads, and as these threads, when arranged in a particular way length¬ 
wise and crosswise manifest the cloth, similarly, this whole universe existed 
as the subtle energy of Brahman, and when Brahman desires to create, it 
assumes manifestation as the external world. The word “And” of the 
Sdtra shows that other illustrations like the seed and the tree may be given 
here also. 

SUTKA It., 1. 20. 

^ II ^ I ? I ’i o II 

il'fn Yathil, as. ^ Cha, and. sfPirTft: PiAnSdih, the vital airs called PiAna, 
Ap&na, Yy&na, Samftna and Uddna. 

20. And as the different vital airs are modifications of the chief 
Prftpa, so the effect is not different from its cause.—156. 
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COMMENTARY 

As in Yogic trance induced by PrSnayfiraa or control of breath, all 
the various life functions such as respiratory, digestive, etc., cease for 
the time being, and these separated functions known as PrSria, Ap^na, etc., 
merge in the main Prana, and exist in latency in it, but when the Yogi 
comes out of the trance, these functions manifest themselves and come out 
of the same chief PrSna, and take possession of the various organs such as 
the heart, lungs, etc., and manifest their different functions ; similarly, at the 
time of Pralaya, the universe loses all its specific differentiations and 
merges in the subtle energy of Brahman, but exists in Brahman in that 
aspect, and at the time of new creations it emerges from Him, because He 
desires to create, and then assumes different forms called the PradhSna, 
the Mahat, etc. 

The word “and” in the Sutra indicates that the last illustration of 
the piece of cloth, and the present one of the life functions, should be read 
together as one illustration. In fact, there are no illustrations anywhere 
with regard to the theory that the effect is something non-real, and different 
from the cause (Asat-kllrya-vada). No one has ever seen the birth of a sou 
of a barren woman, nor the sky-flower, for these are contradictions in terms. 
Therefore Brahman, though one only, has two energies, the subtle and 
the gross, the one consisting of all the aggregates of egos (Jivas) and the 
other of all the aggregates of matter (Prakrti). fn other words. Brahman 
has two energies called Spirit and Matter, and possessing these two energies 
Brahman Himself is thus the material cause of the universe, and conse-. 
quently the universe as the effect is not different from the Brahman, but 
has Brahman for its Self. Thus is established the proposition that the effect 
is non-different from the cause. But Brahman, though manifesting as an 
effect, retains through His mysterious attributes, all His powers in their 
fullness, that He possessed before manifestation. The manifestation does not 
cause any decrease in Brahman. As says the Sm^ti (Vignu PurSna) : 

Om, salutation to that adorable Lord Visudeva, than whom there is nothing greater 
but who is above all this .universe. 


Adhiharana IX.—Brahman is the operative cause. 

In the SHtra I., 4. 23, it was shown that Brahman was the material 
as well as the operative cause of the universe. In the Sdtra II., 1. 0 
and the rest have been answered the objections raised to the view that 
32 
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Brahman was the material cause of the universe, and by answering 
such objections, the author has strengthened the former view. He now 
confirms the latter view also, by showing that none but Brahman is the 
operative cause of the universe, and he answers the objections of those 
who hold that Mukta Jivas are creators of universes. 

One side hold the view that Brahman is the operative cause of the 
universe, because of the texts tike the following : 

He U the agent, He ia the Lord and He is the Creator. 

The other side who hold the view that Mukta Jfva is the creator of 
the universe, quote the following text in support of their position : 

All beings arise from the Jtra. 

They maintain that if Brahmau were the Creator of the universe, 
it would detract from His perfection, because the world is full of imper¬ 
fections. Therefore, they maintain that Mukta Jivas alone create the 
universe. 

Thus arises the doubt: Is God the Creator of the universe or is 
s6me highly developed Mukta Jiva its cause, because we find texts sup- 
porting both positions ? 

This doubt the author removes by the following Sfitra, showing 

that no Jiva, however high, can ever produce the universe. 

II ^ I M H Ul 

1 

WC Itara, of the others, of those who maintain the view that the Jiva 
is the creator of the universe. Or “Itara” may mean “of the other, namely, of the 
Jiva as agent of the universe.” wi'ftlTRf Vyapadefiftt, from the designation. 

Hita, good, beneficial, Akaranftdi, not creating, etc. Do^a, 

imperfection, fault Prasaktih, result, consequence. 

21. If the other view be held that Jiva is the creator 
of the universe, then the result would be, that the creation would 
be liable to the objection that the Jiva creates intentionally that which 
is not beneficial to it—157. 


COIQIENTABV 

, .Those who hold the view that Jiva is the creator of the world must 
answer the objection : “Why does it create a world which is not beneficial 
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to it ?” If man creates the world, why does he create it fall of imperfec¬ 
tions, through which he suffers ? If man is the master of his own destiny, 
and there is no Lord to award the results of good and bad actions, and 
if man alone was the creator of his world, then he certainly would not 
create it such, which he knows would be painful to him. The world, 
therefore, is the creation of no man, because we find that it has the fault 
of not doing that which is beneficial to man; on the contrary, doing 
that which is non-beneficial to him. Thus no man willingly wants to 
labour, etc., but the conditions of the world are such, that no man can 
live in it without labouring and undergoing troubles, etc. The world, 
therefore, is not the creation of any man. No wise and independent 
person is ever seen to create his own prison-houso, like the silk-worm, and 
after creating such a house enter into it wilfully, to suffer all the miser¬ 
ies of conOnement. Nor does any human being, being himself pure, 
would voluntarily enter into a body full of all impurities. The man, prior 
to creation, being supposed to be free and pure, voluntarily confines 
himself into a body of flesh, full of impurities ; and enters into a self-created 
world where he has no freedom of action. Nor has any one ever seen 
any Jiva to create the Cosmic matter called Pradhftna or the matter of 
the Buddhic and Ahahkiric planas, nor the matter of the physical plane 
even. Fire, air, ether, etc., are the production of no man. In fact, the 
brain of man reels in even contemplating the wonderful organism of this 
universe* Therefore, the theory that the world is man-made is wrong. 
On the other hand, it is God alone who is the Creator of the universe, and 
the objection why He has created the world full of imperfections while 
He Himself is perfect, will be answered later on. 

But an objector may say that if Brahman be the creator, then He also 
is liable to the objection of creating a world full of misery, and with 
great effort, and after such creation He has entered into it and thus He also 
voluntarily creates a world of misery, and then entering into it, lives in 
it To this the author replies by the following Sfftra: 


sifiiRA n., 1. 23. 

3 II ^ n • II 

Adhikam, greater than the Jtva, Brahmaif ^is greater than the Jiva; 
9 Tu, but Bheda, difference. Nirde^ftt, because of the pointing 

out 


22. Bat Brahman is greater than Jtva, because the scripture 
declare His difference from the Jtva. —168. .' ^ 
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COMMENTABy 

The word “But” sets aside the doubt above raised. Brahman is greater 
than man, because He possesses vast power and consequently is something 
infinitely superior to man. The entering of the Brahman into the world 
which He creates is no bondage to Brahman, while the entering of man 
into the world, if created by the man himself, is a cause of bondage of man. 
The difference between man and God is distinctly taught in the scriptures. 
Thus in the Mun^aka Upani§ad (TIL, 1. 2) 8 

giRR81 

qi!T irffURfhfq II 

Though eeated on one and the same tree, the Jiva bewildered by the Divine Power 
sees not the Lord and so grieves. But when he sees the eternally worshipped Lord and 
His glory, as separate from himself, then he becomes free from grief (and fit for Mukti). 

This verse clearly shows the difference between the Jiva, full of 
sorrow and delusion, and the Supreme Self, full of great lordliness and 
glory. 

So also in the Gltfi (XV., 16 and 17 verses); 

51^ 3^ ^ I 

ei^ifftr ifinfSr f2e«i)s^ rsqW ii 

*fl vfl^iPltn^ II 

There are two sorts of Jivas in this world, the bound and the free ; the bound 
are all these beings, and the free are those who rest in the Rock of ages. 

The Highest Purusa is verily Another, declared as the Supreme Self, He, who 
pervading all, sustaineth the three worlds, the indestructible Lord. 

Similarly, in the Vi§nu Purfina (Book I, Chap. II, Verses 16 & 24) : 

q^^ff ?rs^ i ^ 5^^ fqq i 

He who is higher than matter (Pradhdna), Jivas, manifested world and time, He is the 
highest Visnu, about whom the scriptures declare : “The wise see the highest pure form 
of that Lord Visnu.^' Matter and Jiva are distinct freun Visj(^u though they are also 
two aspects of Him. That aspect by which the Lord brings about the union of spirit with 
matter, at the time of creation, and their separation from each other during dissolution, 
is called Time. (Thus the supreme Vij^u has four aspects, the root of matter called 
PracRi^a, the root of spirit called Puru^, the manifested univerB 0 called Vyahta atfd the 
time called Eila). 
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Similarly, in the Bhdgavata Par&^a: 

nffitfnisft ««[ g$« i 

sr 35Mj^ 5WEi?itffl^ 3ft:'=eTO»t«iT II 

This is the glory of the Lord, that His derotees, though plunged in all-defiling matter, 
are not defiled by its contact, nor bound by her energies, because their mind is always 
refuged in the Lord. 

Moreover, in the sutra I., 2. 8, it has been shown that the Lord 
though living in the world and in tlie Jivas is not tainted by this contact 
Thus the Lord possessed of inconceivable and infinite power creates the 
world by His mere will, enters into it in order to sport in it and with 
it; and when it begins to decay. He destroys it and rejuvenates it just as 
a spider. By such a creation, etc., of the world, there does not accrue to 
the Lord the slightest taint 

An objector says : Man and God are, however, one in essence, the 
difference between them is that of degree alone, just as the difference 
between the space confined within a jar and the infinite space outside it 
Space is one and not different To this we reply, it cannot be so, because 
we do not admit that the supreme Brahman is liable to division or limita¬ 
tion like space (we cannot cut off a portion of Brahman and say,—the so 
much is Jiva and the other is Lord). Nor is the Jlva and Brahman related 
like the reflection of the moon in the water and the moon in Heaven. “Reflec¬ 
tion no doubt does not possess all the glory and the perfection of (the 
original, and man being a reflection of God is lower than God, but essenr 
dally the same.” But we do not admit this, because the Lord being form^ 
less, it is impossible that there should be any reflection of Him. Reflec¬ 
tion can be of matter only, no one has ever seen the reflection of spirit 
The third illustration, given by the Advaitins, that of the king’s son, is also 
inapt A king’s son brought up among the shepherds, considered himself 
so and never knew his lineage. Once a wise man passed that way 
and told him, ‘Thou art not a shepherd’s child but the son of the Ung.’ 
No sooner had he beard it than his delusion vanished and he realised his 
own greatness. Similarly, so long as man is overpowered by ignorance, he 
thinks himself man, but when knowledge comes, he knows that he is God. 
To this we reply, that God being one according to this theory, and man 
being essentially God, the delusion which a man is under must be the 
delusion which affects God, and thus it detracts from the Omniscience and 
Omnipotence of God. There existing no other being but God, the ignorance 
which makes man think himself separate from God, and a distindt indivi¬ 
duality, UHist be an ignorance indweUing in God Himself. (Jod is ^UB 
sul^eGt to 4eliindn and iUttsian. . v 
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SUTRA n., 1. 28. 

IIX n I II 

Aimftdivat, like stone, etc. ^ Cha, and. Tat of that 
Anupapattil^ impossibility. 

23. And as stones, etc., are not creators of the uni¬ 
verse, so the Jtvas, which are equally finite, have no power to 
create the world, for it is impossible that any Jtva should 
create the world, just as it is impossible for a piece of iron, 
wood, etc.—159. 

COMMENTASr 

The Jiva though sentient is as much non-independent as a piece of 
stone, or wood or iron or a clod of clay ; and consequently it is not possible 
for such a Jiva to be the creator of the world out of himself. The Sruti 
also says that the Lord is the creator as the following text : 

w?eT; jffte: mwT sRnmrt 

“He is the ruler of all beings, He is within every body.” 

Similarly, Ottd also says : 

tv: fcWfit i 

O Aijuna, this I§wara, dwelling in the hearts of men, makes them work by His 
mysterious power, and causes them to revolve, as though mounted on a potter’s 
wheel 

SUTRA il., 1. 24. 

ii H I M ll 

a'tuiTr tJpasathhfira, completion, bringing to ah end. Daii^nftt, 

because of the seeing. *1 Na, not. Iti, thus. Chet, if. Na^ pot 

K^tra-vat like milk. The word has the force of an instrumental 

case here : See Sdtra of PSpini, filCTT etc. ft Hi, because. 

24 If it be said that Jlva is the creator, because we 
see him bringing to conclusion many acts, we say it is not so, 
an is the case with the milk.—160. 

COXMENTABY 

, The Jtva is not perfectly inert like a piece of stone, etc., he has the 
power .of action, because we see him bringing to a finish any act that h« 
commences. Nor is this agency of the Jiva.a delusion; ..because tberAis 
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nothing to show that the Jtva is not the real agent in the acts that he does. 

If it be said, let the Jtva be an agent, but he is an agent only subordindte 

to the will of God, we reply, it" is not so, for we have first to imagine a 
God, whom we do not see in the world, and next to add farther that he is 
the mover of all other sentient beings of the world; the theory, therefore, 
that God is the inciter of all souls to action is wrong, on account of its 
very clumsiness. Therefore, the Jiva himself is the agent, through his 
own self-initiated activity, and not because he is impelled to action by any 
external laws. 

To the objection raised in the last paragraph the author replies 

by saying, it is not so, for as in the • case of milk. Because the Jfva has 
the power of agency only so far aa the cow produces milk. The cow haS' 
no power of her own to produce milk, for the production of milk is not 
a voluntary act of the cow. It is the Prftna force that is primary agent 
in the production of milk, as says the Smyti, . “It is the Pr&na that 

changes the food into various humours of the body, such as chyle, milk, 
etc.” Similarly, though we see the Jiva producing some effect, yet he is 
not independent in his act The primary agent is the supreme Lord. 
This will be further explained in Sutra 11., 3. 39, where it will be shown 
that the activity of every Jtva proceeds from the Highest Self as its 
cause. 

If it be said that we do not see the hand of God in the acts of men, 
to this the author answers by the next Sutra. 

sOtra ii., 1. 25. 

^ II ^ I n II 

Deva-ftdi-vat, like devas and the rest. The word Vat has the 
force of sixth case here. Iti, thus. Another reading is ’•rPl Api, ‘also,’ 
Loke, in the world. 

25. God, though invisible, is the creator of the world, 
just as the devas, though invisible, are seen to work in the 
world—161. 


COMMENTARY 

Devas like ludra, etc., are not visible, yet we see their activities in 
the world, such as the production of rain, etc. Similarly, God though not 
perceptible in the world, is the unseen creator of it 

The author now gives another reason to show the absurdity of 
holding any Jiva to be the author of the universe. 
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sflm. ti., 1. 26. 

ii ^ M i ii 

^ K^tsna, entire, complete. Prasaktit, employment, activity, 

Niravayavatva, without form, without members, indivisible, without 
parts. Sabda, text Vyfikopab, contradiction, violation, stultifi¬ 

cation. ^ Va, or. 

26. Either the Jiva is entirely absorbed in every activity, 
or else , there would be a violation of the text that Jiva is without 
parts.—162. 

COMMENIARY 

He who holds the theory that the Jiva is the creator, must accept the 
conclusion that inasmuch as the Jiva is without parts, its entire self 
is present in every act But this cannot be said, because in raising a 
light thing like grass, etc., we do not see the employment of the entire 
force of the Jiva. When the Jiva puts his entire self into any action, 
all his power is manifested therein. As in raising a heavy stone, the 
Jiva puts in all liis power, but he does not do so in raising a light straw, 
and so the exertion in raising a straw is infinitely less. Nor can you say, 
that in the latter case, the entire Jiva is not active but only a portion 
of it. Because it is an admitted fact, that Jiva is partless. Therefore, 
we cannot say that the entire Jiva is present in the act of raising a stone, 
but only a portion of it is present in raising a straw. You may say, 
where is the harm if you admit that the Jiva has parts. To this we 

reply that then you will be stultifying all those texts of the scripture 
which declare that the Jiva is without parts, as for example : 

This self is atomic and is to be known by mind alone in which the chief PrApa has 
completely withdrawn his five-fold activities. The mind of all beings is entirely inter¬ 
woven by these five Pranas and is consequently never quiet. But when the mind is 
perfectly pure, then the soul manifests its powers. 

Thus the soul is atomic and consequently partless. As regards 

those texts which say that the world is produced by the Jiva, we have 
already explained that the word Jfva there does not mean the individual 
soul, but the living Lord. Therefore, the theory that the Jiva is the creator 
of the world is untenable. 

Now we shall consider whether the above two objections apply 
to the agency of Brahman. The objector may say that Brahman is also 
entire and indivisible, therefore, if in all acts He puts Himself in His 
entirety than in raising a straw, etc., He will employ His entire powers, 

but that is not possible, because it is done by a fraction of His power, 
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or rather it is possible to be accomplished by a portion of His power. 
On the other hand, if He puts in only a portion of His power in any 
activity, tlien there is violence done to those texts which declare Brahman 
to be partless and actionless. 

Thus the same two objections apply in the case of Brahman being 
the agent, as in the case of the Jiva. To this the author replies. 

sCtra il, 1. 27. 

II ^ M. I II 

Srutel}, from the scripture, on account of revelation, g Tu, but. 
n*? Siibda, word. Kovelation. Mdlatv&t, bocause of the root. 

27. But the above defects do not apply in the case of 
Brahman, because the scriptures so declare it, and the Word of 
God alone is the root from which wo learn anything about these 
transcendental subjects.—163. 


COMMESTARV 

The word “Tu” removes the above doubt, The word “not” is under¬ 
stood in this Sd^ra, and is to be drawn from IL, 1. 21. In the case of 
Brahman being the agent, the above imperfections do not apply. Why 
do we say so, because the scripture declares it to bo so, such as : Brah¬ 
man is transcendental, inconceivable, pure knowledge and yet H) has a 
form, He is possessed tif knowledge; and though He is one. He is mani¬ 
fold also, and though He is partles.s. He has parts, and though He is im- 
measureablc. Ho is yet measured. He is the creator of all, yet unmodified 
Himself. Similarly, in the Muncjlaka Upani^ad, III., 1. 7. 

gftfifyaV ^ Il • ii 

The Lord shinos forth ns great, divine and inconceivabla He appears as smaller 
than the smallest, He is far off as well as near, and to the discerning. He is verily here 
in the cavity of the heart. 

This text a'so shows the paradoxical and transcendental powers of 
Brahman. Similarly, another text says: Lord Govinda is without parts, 
is one. His form is mere existence, intelligence and bliss. While an'dher 
text says: He has a crown of peacock hair, has a very pleasant form and 
nnobstiuctrd intelligence. In the Gopftla Upani^d we read, though one 
He shines forth as many. In the Mfto^u^ya Upanisjad, we find Him 
described ns partless and yet haring parts, 

83 
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f^f:l « gf%: sta^r I « 5^' 

I 

I ' ' 

He who knows the Lord as partless and yet full of infinity of parts, as the destroyer 
of all false knowledge and blissful, is verily a sage and no one else ; he is verily a sage 
and no one else. 

Similarly, in the Kathopa^isad <1L, 20) w(5 find Him described as 
measured though immoasureable : 

Sitting He goes afar, resting He moves everywhere, who other than my Self is able 
to know that God who is the dispenser of pleasure and pain. 

S6 also Rg Veda, 10, 81. 8, (Svet. Up., TIL, 3) says : 

‘ • ettr l?i f^sfd 11 

^*lfd HldWtdigift RT.: 11 ? 11 

That one God, having His eyes, His face, His arms, and His feet in every place, when 
producing heaven and earth, forges them together with His arms and His wings. 

So .also in Svotasvatara Upani.sad, IV., 17 : 

I fir qdln ^ 

II ?vs II 

'This God is the creator of all, is the Highest Self, He is always present in the hearts 
of men, with heart of love and the mind concentrated, the wise who know Him verily 
become immortal. 

nun 

He is the creator of all. He is the heart of all, the source of Atman, the Omnis¬ 
cient, the Creator of time, possessed of all auspicious attributes and knowing all. 
He is the Lord of all matter and spirits, He is the Lord of all Gunas, He is the cause of 
transmigratory existence and release, bondage and freedom. 

So also in VI., 19 : 

?iT-cT I ii u ii 

He is partless and actionless, pure and taintless, all peace. He is the supreme bridge 
of immortality, He is like fire that remains when the fuel is all burnt. 

IheJe texts of Svetfifivatara Upauisad show rery distinctly the pos¬ 
session by the Lord of powers which appear to us self-contradictory, and 
hence impossible. But in matters transcendental, we are to be guided 
by scripture and not by our mere reasoning. 
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But, says an objector, are wo to renounce our reason in favour of 
scripture, when there is pure contradiction, such as the asseriion, the tiro 
has drenched the cloth ? Is not such a statement a lo^/ical absurdity ? 
To this the Sutra replies, “Sabda-miilatvdt.” The knowledge of Brahman 
and His attributes being founded on the scripture, and tlie sciipture alone, 
we have no right to say that the serriptures are illogical, if they describe 
God as having attributes which are paradoxical. These inconceivable 
attiibutes must be accepted by us Avith regard to Brahman, becaaso the 
only proof of Brahman is the word alone. Nor is it so mysterious altogether. 
We see some distant analogy of it in the inconceivable powers of certain 
gems and charms to produce magical effects. Because a thing is inexplicable 
or inconceivable, there is no reason to hold it impossible. 

To sum up : There arc three sorts of proofs, namely : sensuous 

iPratyaksa), inferential (Anurnana) and scriptural authoiity or the word of 
God (Sabda). In tlio ca.se of the first two kinds of knowledge, there is always 
room for mistake and hallucination. Thus a sensuous perception may be 
a pure hallucination, caused either by hypnotic suggestion or diseise of the 
senses. A man may see a person stHiding in front of lum, or tlie cut off 
head of Chitra, while as a matter of fact this nny be all duo to pure 
hypnotism. Thus ‘ Pratyaksa” or sense-knowledge is not always absolutely 
reliable. Simdarly, the knowledge based upon inference is also liible to error. 
Ordinarily, the proposition is true when we say, ‘There is no smoko without 
fire but in some cases, the person would not be justified in inferring the 
existence of fire from mere smoke. A great fire, when quenched by water, 
gives rise to a large amount of smoke, a person seeing such smoko and 
suffering from cold may go to the place whore that smoke is rising from, 
but will bo disappointei when he sees there cliarred coals and no fire. 
Thus inference is also liable to error. The only proof wliicli is free from 
all these possibilities of errors is the word, whether it is the word of God 
as recorded in the scripture or the word of an in.spired sage called Apta 
or the perfect, or the word of a person who is competent and honest * 
Thus the statements : ‘There is snow on the tops of the Himalayas, there 
are gems in the depths of the Oceans” are always true. The word not 
only corroborates perception and reason, it is sometimes independent 
of both, and often declares that which neither reisoii nor perception 
can ever tell us. Thus a man who has been once deceived by seeing an ■ 
illusory decapitated head may take a real decapitated head to be an illusion. 
But when he is told, from the voice of silence, that it is a real head and not 
an illusion, his ignorance is removed and ho gets true knowledge. So also . 
a traveller suffering from cold, may be running towards the place where 
smoke is rising, thinkiug that he will find relief there. But* a person who : 
knows the real nature of that. .smQke» may save him. from disappQintipenti,' 
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by saying, “Do not go there, there is no fire, smoke is rising from the fire 
that has just been quenched by the rains.” 

The word as an instrument of proof supports and corroborates per¬ 
ception and inference. Thus a man may have a jowul necklace on his 

throat, but having forgotten it may be searching it everywhere. But when 
he is told, “Thou hast the necklace on thy throat;” he is saved all further 
trouble and anxiety. So also the word is tlie only means of knowing 

things which cannot be known either by perception or reason, or at least, 

which cannot be known by every man by his own perception and reason. 
Thus the movements of the heavenly bodies and their influences, have been 
declared to us by the astronomers and the experts in that department 
The word, therefore, of these persons is our only means of knowing when 
a certain celestial phenomenon will take place, such as an eclipse or the 

rising of a comet. Thus here also we see, that the word is a higher means 

of knowledge, than our own perception or reason. In worldly matters, 
the word is admittedly superior in its probative force to perception and 
lea'^on. Much more is it so in matters other-worldly, where we have to 
d* pend on the testimony of seers and saints, and the highoat testimony of 
all, the word of God or Scripture. As says the Sruti : 

“The non-knower of Vedas can never think even of the Supreme.” 

Therefore, the sciipture being self-proved, is not open to any objections. 

sfjTRA IL, 11. 28. 

^ II ^ M I li 

WTTOfii Ahnani, in the Self, in the Lord. Cha, and. Evam, thus. 

Vichitrfilj, manifold, variegated. ^ Cha, and. Hi, because. 

28. And thus is the power of the Self, because mani¬ 
fold objects are seen (to be produced from the tree of all 

desires).—164. 


COJIMEXTABT 

As from the Tree-of-all-desires or from the philosopher’s stone pos¬ 
sessing lordly powers and inexplicable mysterious energy, there come out 
elephants, horses, etc., and as these wonderful creations are mysterious, and 
are credible simply on the authority of scriptures, similarly, is the power 
of the Atman, the Lord of all, the Supreme Vignu, who gives rise to Devas, 
men, and lower beings. If we can believe, on the authority of scriptures, 
in the wonderful powers of the Tree-of-all-desires, or in the philosopher’s 
stone, why should we not believe, on the same authority, in the mysterious 
powers of the I^ord ? It is scripture alone that gives os any information 
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of the existence of these mysterious things. We cIj not q lestion, when 
animals c >ine out of the Tree-of-all-desires, whether they are created by 
the entire tree or by a portion of it, or whether any particular part of the 
tree has power to produce any particular animal. We see and mark the 
result, and leave the thing as a mystery, admitting that there is no scope 
for reasoning here. Similarly, is the case with the Lord in His creative 
agency. We should not question whether the Lord is active in His en¬ 
tirety in any paiticular creative act, or whether it is done by a portion of 
His energy. We must simply accept the statement as we find it. 

The word “At nani” is exhibited in the locative case in the sutra 
in order to show that the Self is the recepticle or support of all effects. 
The second “Cha” is in order to indicate that when sucli vvonderful things 
are believed by us as the existence of the Tree-ot-all-desires, or the phi'o- 
sopher s stone, why should we hesitate to believe in the mysterious power 
of the Lord? The word “Hi” implies that the facts above mentioned are 
well known in all these Puranas, etc. Iherefore, the conclusion is that the 
theory that Brahman is the agent of crea’ion, is nioi*e rousonable than the 
theory of any Jiva being such agent. The next Siitra strengthens this 
view. 


sCtra il 1. 29. 

II I M II 

Svapakse, in one’s own view, in the opponent’s theory that the 
Jiva is the creative agent Do$&t, because of the defect of imperfections 

^ Cha, and, 

29. And because all these objections are sirailarily 
applicable to your view also, therefore, it is not to be accept¬ 
ed.—165 


COUUENTART 

The objection raised by you to our theory equally applies to your 
theory also. If Jiva is tho creative agent does he create with his entire 
energy or a portion of his energy? In the case of Brahman, the objection 
has been answered by us already, but in the case of Jiva being the agent 
there is no possibility of getting out of the difficulty. 

Now the author raises another objection and answers it The doubt 
arises whether Brahman shows any partiality to any Jiva, and, if so, whether 
it is possible for such a Brahman to be tho creator. The text says 
Brahman is pure truth, knowledge and infinity. He is more being, eta 
In these texts we do not find any energy attributed to Him. It is seen 
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that beings possessed of energy or power (Salcti) have only the capa¬ 
city to produce wonderful results, such as a carpenter and others. A man 
may have the whole knowledge of the art of carpentry, but if he has no 
power, he cannot accomplish any thing. To this objection, the author 
answers: 

SUTRA II., 1. 30. 

II H I n ^0 II 

Sarva, all, all powers. UpetS, endowed with, possessed with. 

This is a word formed with the affix “Tfch.” The crude form is ‘'Dpeti;.’’ 
^ Cha, and, alone, Tat, that, the possession of such power. Dai’^a- 

nat, because it is seen. 

30. The Lord alone is possessed of all poAvers, because it is so seen 
in the text.—166. 


COMMENTARY 

The supreme irfelf alone is endowed with all sorts of energies (Sakti). 
Because we find Vedic texts to that effect: 

SvetfiSvatara Upanisad, I. 3: 

n ^ II 

They, immersed in meditation, saw the self-energy of the God, concealed in its own 
qualities. Who one alone pervades and presides over all other causes, such as time, 
nature, destiny, etc. 

So also Svet. Up., IV. I.: 

?r ^ ii 

He who, one and without any colour, creates many colours through His manifold 
powers, and who places in them all beneficial objects with His purposes hidden, who at the 
time of Pralaya withdraws within Himself the whole universe. May He endow us with 
good understanding. 

So also Svetfisvatara Upanisad, VI., 8: 

' ^ Jifii ^ sf ipW 

€*rr»nft^ URTOfe^r ^ ii c h 

There is no effect and no cause known of Him. no one is seen like unto Him or better. 
His high power is revealed as manifold, as essential, and so His knowledge, force, and 
action. 

Similarly, in the Smyti we find Him described as possessing powers 

of various sorts; such as Visnu Sakti is said to be the highest 

Ko doubt these powers are all inconceivable as says the Smvti: 
He is without hands and feet His power is inconceivable, He is the Lord, 
of Self, not to be found by reasoning, and possessed of .thousands of 
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powers. Therefore, it follows that Brahman is th^ agent in the act of 
creation, etc., because of His being endowed with infinite and inconceiv"- 
able powers. The texts declaring that Brahman is the true knowleJge, 
bliss, etc, reveal His essential nature, while, on the other hand, the texts like 
DevStma 8akti etc., of the Sveta^vatara Upani.sad, declare His manifold powers. 
Consequently, the nature of Brahman is one which is endowed with 
poweis Therefore, in the texts “He willed, etc.,” “He saw, etc,” we find 
Him possessed of the power of volition (Saukalpa) and the rest Both 
sorts of texts—those declaring Brahman to be mere knowledge, existence, 
bliss, etc. and those declaring Him as willing, thinking and creating, etc., 
—are of equal validity and authority, because both are Srutis and there is 
no difference in them as such. 

The author raises another objection and answers it again. 

Ohjeciion : Brahman cannot be the creator or agent, because He 
has no sense organs. Though Devas and others are possessed of powers, 
yet they are seen to be active agents in creation because they have got 
sense organs and not because they have got merely powers. But Brahman 
is without sense organs, how can He be capable of world activity ? Even 
the same Svetd^vatra Upanisad, (III, 19) that you have quoted, to prove the 
possession of all powers by Brahman, declares definitely that He has no sense 
organs: 

^ I ^ H ^ ^ ?T- 

II U II 

He sees without eyes, He hears without ears, without hands and feet He hastens 
and grasps, He knows whatever is knowable, but of him there is no knower ; they declare 
Him to be the first, and the mighty person. 

To this objection the author replies : 

SUTR4 II., 1. 31. 

II ^ I M ^ ni 

Vikaranatvfit, on account of the absence (Vi) of instruments 
(Karana) of action and perception, that is, on account of t)ie absence of sense 
organs. H Na, not Iti, thus. Chet if- Tat that, that objection. 

IJktam, explained or answered. 

31. If it be objected that Brahman cannot be the agent of creation, 
because He does not possess sense organs, then we reply that this 
objection has already been met by the scripture itself.—167. 

COMMEXTAKY 

The objection that Brahman cannot be the agent, becattse He has 
no sense organs, is answered by the very text of the Upanifad ^quoted l>y 
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you to show that He possesses no sense organs. The three verses of 
Svetft6vatara Upanisad are given below in order to understand the 
context (Svetfi^vatara Upanisad, VI, Verso 7 to 9); 

HU d hu ^ 

qfd qdlut HU ft^iu ^4 gu^^iu")^ ii ♦ ii 

u cTFU ^ f 4 «iV u ui uu^uiiiuf:^ jsrudi 

?uru!f 4 «t ^11 = 11 

u e??r vftV u n uc»r f^sr^i 

u sRK^i u =utRj sBf^fuur u =urfui: 11 1 11 

We know that God who is the adorable Lord of all the worlds, who is the highest Lord 
of all lords, who is the highest God of all gods, who is the Master of masters and who is 
Greater than the great one (Pr^krti)—7. 

Of him there exists no (Prtfkrtik) body, nor sense organs, nor such activity. There 
is no one equal to Him nor superior. His power is seen to be the highest, and is sung to 
be manifold—the natural powers consisting of knowledge, force and activity -8. 

There is no master over Him in this world, nor any ruler of Him. Nor is there any 
mark by which He can be known. He is the great cause, the Lord of the lords of the 
senses, there is no father of Him, nor any lord over Him—9. 

Note : The Logoi like Rudra, Brahm^, etc., are called Lords or Isvaras ; Indras. etc., 
are called Derates or Gods ; Daksa and other Praj^patis are called Mastere or Patis. These 
are the various classes of divine hierarchies.—The powers of the Lord are threefold, called 
Jn^nasakti, Balasakti, and Kriy^-gakti. They are innate or Svgbhdvikt. ^*There is no 
mark of Him'’ means, there is nothing in this world by which His existence and powers 
can be inferred, they are known only through revelation. 

Though in tho verse beginning with “He has neither hands nor feet, 
etc.,” it was mentioned that the Great Spirit did every act without the 
instrumentality of sense organs, yet the present verses clear up any 
doubt that might have remained, as to how there can be any activity 
without sense organs. This being is cnl’ed Puru^nn-Mahantam. the 
Great Spirit, because He is tho Ruler of all spirits. When it is said He 
has no activity or sense organs or body, it is meant that His body is not 
made of Prftkrtik matter, nor are His sense organs of the same. Conse¬ 
quently, His activity is not Prak^'tik but super-Pr&kftik. When, therefore, 
the Sruti say«, “He has no K&rya, it only denies such physical activity, 
because He certainly does possess activity of the highest order, as He is 
fndowed with Parggakti. That Sakti or power is natural to Him and 
hence it is called Svftbliftviki. In fact, it is the very essence of His Self. 
It is due to thi.s Para^akti, this Svftbhftviki fiakti, that He manifests His three¬ 
fold powers, namely, that of Jnftna, Bala and Kriyft—Knowledge, Force 
and Activity. Since no one possesses this transcendental attribute, this 
ParfliSakti, therefore, no one is equal to Him. It follows from this that 
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no one can be superior to Him. So also, though Ho is dev-oid of PrSkf- 
tik sense organs, yet He possesses organs which are the essential parts of 
His nature, and hence there is possibility of activity in Him. 

Others say, the above text about His grasping without hands and 
hastening without feet, etc., does not prohibit the possession by Him of 
the sense organs. It only prohibits the exclusive use of a particular 
organ, for a particular purpose. Ordinary beings grasp only through the 
hand, and can run with the feet. But with the Lord there is no such res¬ 
triction as regards the sense organs ; with Him every organ is capable of 
being used for the purposes of every other organ. In fact, the same 
Upani§ad further on says that all His organs are universal in their 
activity. It says: 

His hand and feet are everywhere, so also His eyes, head and mouth ; He hears 
everything in the universe, because His ears are everywhere. He exists enveloping this 
all. 

So also in tho Bhftgavata, it is declared that every limb of His is 
endowed with the power of performing all functions of all the senses. 
This extraordinary power of the sense organs of the Lord was manifested 
in His last Avatfira of Sri Kv§na, at tho time of forest-picnic, in Bynd&vana, 
among His companions of boyhood. In this view of the above verses, the 
word “Kfiryam’’ should be explained as ‘ to be accomplished.’^ In other 
words, when the Sruti says there is no “K&rya” for Him, it means there is 
nothing to be accomplished by Him, because He is already perfect and 
full. . In this interpretation the word “Karana” or sense organs may be 
explained as something to be laid down, something to be done. The rest 
is tho same as in the first explanation. 

In the next Sutra, the question is raised, whether Brahman has any 
motive to create the universe. The prima facie view is that He has no 
motive, because He is perfect and this view is set forth in the next 
Stitra. 


SUTRA ii., 1. 32. 

II ^ M I II 

Na, not Prayojanavattvftt being endowed with a 

motive. 

32. The Lord has no inclination towards creation, because He 
has no motive.—168. 

34 
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GOUUENTART 

TSie word “Na” is understood in this Sdtra from the last one. The 
word “Na-prayojana-vattvftt” is a compou id word meaning “because 
being motiveless.” The usual form would have been “A-prayoj.sna-vattvftt.” 
The Lord can have no urging towards creation, because being perfect, 
He has no motive to create. In the world, every activity is seen to exist 

on a motive beneficial either for one’s own-self, or for the sake of 

another. The motive beneficial to His own self, cannot exist in the case 
of the Lord, because He being perfect, all His wishes are ever fulfilled, 
as the scripture repeatedly declares. Nor is His motive to do something 

beneficial to others, because the creation evidently is for the sake of 

punishing the Jivas, and making them suffer the pains of birth and 
death. An all-compassionate Lord would not create a universe, merely 
to punish the erring Jivas for their misdeeds. And no one creates 
anything without a motive. Therefore, it follows that the Lord has 
nothing to urge Him to creation. 

This objection is answered in the next Sfitra. 

SUTRA n., 1. 33. 

II ^ I n II 

Lokavat, as in the world, as in an ordinary life. 3 Tu, but, 
#hlT 'Lll4, sport, play. Kaivalyara, merely. 

33. The motive of the Lord in creating the world is mere 
iq^rtAnlj, as we see in ordinary life.—169. 

COMMENTARY 

The word “Tu” removes the above doubt. Though all-full and 
desiring nothing, yet the motive which prompts the Lord towards the 
creation of this wonderful world is mere sport only, and has no object 
beneficial to Him in view. As in ordinary life, men full of cheerfulness, 
when awakening from sound sleep, begin to dance about without any 
object, but from mere exuberance of spirit, such is the case with the Lord. 
This LtlS or the sport of the Lord is natural to Him, because He is full of 
self-bliss. As says the Hpaniiad (EdrikS): 

a»T 

Some think that the creation is for the sake of enjoyment (of the Creator), while 
others think that it is for the sake of recreation, (to shake off the lethar^ of the Pralaya 
or the ennui of the solitude of Pralaya). This (act of creation) of God is His nature 
(without any motive). What motive can there be for one who has all His desires satisfied ? 
HMin., Up., L, 9.). 
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To the same effect is the Sm^i (NSrftya^a SaihhitS); 

JwisTJw^ §1 
??*ii *wpnt.ii 
fat: I 

gw ^ifraifli: ?g: ftg 5i???i%5itf>i5)s ii 

The creation, etc., of Hari does not depend on any motive, He docs so out of sheer 
joy, as the drunkard dances through frenzy. He who is full of all bliss can have no motive 
whatsoever. When even the Muktas have got all their desires fulfilled through Him, What 
unfulfilled desire can there be in the case of the Lord who is the Self of the universe t 

Bat a man intoxicated with drink has no consciousness of what he 
is doing. Is the Lord also devoid of consciousness, like the drunkard ? 
For then. He would not be omniscient. We do not say so. All that we 
say is that man does play and become sportive through the mere exuber¬ 
ance of spirit and sheer joyfulness of life ; such is the case with Brahman. 
The Advaitins explain the words “as we see in ordinary life” by tlie well- 
known example of respiration that goes on even in deep sleep, and Which 
is altogether involuntary and motiveless. This analogy, however, is open 
to the objection that that Lord is subject to deep sleep and loses consciousness, 
as man does. The example given by the Vi^i^tSdvaitins is that of a prince 
who amuses himself without any motive, at the game of balls. This an«k« 
logy, however, is open to the objection that playing at a game of balls is 
not altogether motiveless, for the prince gets some pleasure by the play. 


Adhiharana X.—The Lord is neither partial nor cruel.. 

The author again raises an objection and then goes on to remove 
the doubt. The theory, that Brahman is the Creator, is open to the objec¬ 
tion that the Lord is either partial or cruel; for He creates Devas and 
men, some of whom enjoy happiness and others suffer misery. This theory 
is, therefore, not a congruous one. But the texts say that the Lord is 
neither cruel nor partial. How can then such a Lord be the Creator? To 
this objection the author answers by the following Sfftra: 

SDTBA n., 1. 34. 

^ ?l«ii II I n II 

VfBJT Vaigamya, inequality, partiality. Nairghpnyena, cruelty. 

^ Na, not Sftpeksdtvftt, because the creation depends upon 'the 

Karma of creatures, because of having regard to Karma Tathib s(M"ft 
Hi, because* DarSayati, the scripture declares. 
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34. There exist no partiality and cruelty in the Lord, because the 
pleasure and pain, suffered by beings, has regard to their Karoias, and 
so also the scriptures declare.—170. 

COMMENTARY 

la Brahman, as Creator, there exists no fault of partiality or cruelty. 
The differences of condition in which creatures are born, and the pleasure 
and pain which they suffer, depend on their own Karmas, and the Lord 
creates the environment, in which the creatures are placed, with the strictest 
regard to such Karma. The proof of this is the scripture itself. For in the 
KauSitaki Upanisad, III., 8, we find the following : 

, W ^ d I 

For He makes him whom He wishes to lead up from these worlds do a good deed, 
according to the tendencies created by his past Karmas, and the same makes him whom 
He wishes to lead down from these worlds, do a bad deed according to bad tendencies 
generated by the past Karmas. 

Note :—Every act of man is really done under the will of the Lord. A man can do a 
good or bad deed, only if the Lord so wills it, for He is the sole agent in this world. But 
this world of the Lord is not capricious and lawless. The man who has done good Karmas 
in the past, gets further energy from the Lord to do better Karmas in this life, and thus 
rise higher. It is in this way only that the Lord makes him whom He wishes to lead up 
from these worlds do a good deed. And so also the reverse. The wish of the Ijord has 
always rejgard to the karmas of the Jtva. 

Jivas get the condition of Deva-hood through the will of the Lord, 
similarly they get the condition of the denizens of hell through the same 
will of the Lord. The Lord is the operative cause of the suffering and the 
enjoyment of the Jivas. But this will of the Lord has always regard to the 
Karma of the Jiva. 


SUTRA II., 1. 35. 

^ II X I n 11 

Na, not ^4 Eartna, karman, actions, acts of the Jfvas. 
Avibhftg&t, because of non-distinction. Iti, thus. %?[ Chet, if. Na, 

not Anftditrfit, because of beginninglessness. 

35. (The theory of Karma) cannot (explain the inequality and 
, cruelty seen in this universe, because when the creation first started) 
tJ.ere was no distinction (of souls and consequently) of Karmas. This 
(objection, however,) is not valid, because there is no begixming of 
creation.—171. 
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COMMENTARY 

An objector may say, your theory of Karma only pushes the difficulty 
one step back. No doubt, it explains to some extent the inequalities and 
sufferings of Jlvas in their present life. They may be the results of acts 
done in the past life. But since in the beginning of creation, there were no 
Jlvas, nor were their acts, they must have been created with inequalities, in 
order to act differently. If they had been created all equal, there is no 
reason to hold that their acts would have been different The Sruti also 
says, “The Being or the God (Sat) alone existed in the beginning, one only 
without a second” (Ghhflndogya, VI. 1.) This shows that when the creati'^u 
started, there were no Earmas or Jivas, distinguishable from Brahman He 
alone existed, all in all. To this objection, raised in the first half of the 
Sutra, the next half gives the answer, by saying ‘this is not so because of 
the beginninglessness.’ The Karmas and the Jlvas are beginningless, just 
like Brahman, and this is the theory adopted by the author. Thus there 
is no fault, because every subsequent Karma is motived by the tendencies 
generated by the past Karmas. In Pralaya, the Karmas, good or bad, done 
by the Jivas, are not absolutely destroyed. The next Kalpa is conditioned 
by the Karmas of the past. So also in the Bhavi^ya Purftpa : 

SI II 

The Lord Vi^pu makes the Jivas do good or bad deeds in accordance with their ]>ast 
Karmas, nor is there any conflict in this position, because the Karmas have no beginning. 

If you say that Karmas being beginningless, the theory is tainted 
with the fault of regressus in infinitum, we say it is not so, because we find 
authority for it in reason also. The well-known case of the seed and the 
tree is in point. Is the seed first or the tree ? Nor is it any objection that 
God being bound to create according to the Karmas of the Souls, loses His 
independence. The Lord certainly is independent, but He is not capricious 
and whimsical. Had He created the world with perfect disregard to the 
karmas of the Jivas, He might have proved His omnipotence to some minds, 
but to the majority. His act would have appeared capricious and cruel 
In fact, the authorities clearly show that the substance and Karma and time 
are equally co-eternal with the Lord, and He creates the universe, with a 
full regard to all these three. It is not only the Karma that conditions the 
universe, but the substance (or the matter stuff)* and time are also impor¬ 
tant factors in creation. Of course, these three are subordinate to t^vara, 
but He never disregards their existence in His act of creation. The Lord 
is not partial or cruel, or wanting in omnipotence. In fact, the theory of 
Karman and the beginninglessness of creation reconcile all the difficulties. 
You cannot say that this theory is open to the same objection as the theory 
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of specific creation. You cannot say it is the falling of the smugglers un¬ 
wittingly into the hands of the tax-collectors. 

Note .—Certain merchantg, In order to erode customB -duties, went by a roundabout 
way, to avoid the customs house. In the dark night, they missed their way, and after 
wandering for some time, they took shelter in a roadside house. In the morning, it was 
found that the house in which they had taken shelter, was the customs house which the 
: traders were trying to avoid. Thus they had not only to pay the tax, but were punished also 
for trying to cheat the customs. This maxim is called “Morning in the customs house.” 

Our theory is not open to this objection of “Morning in the customs 
house.” In order to avoid the imputation of cruelty and inequality to the 
Lord, we have explained the eternity of creation, and you cannot say that 
since the Lord is not bound to regard the Karmas, because He is indepen¬ 
dent, His creating a world full of misery, simply to punish the souls for 
their karmas, brings you back to the same difliculty, which you were 
trying to avoid. The Lord, being perfectly independent, certainly could 
have created a world all full of joy, and with complete disregard to the 
Karma of tho Jivas. But then His actions, instead of being regulated by 
any law, would have been lawless, and it would not be a creditable attri¬ 
bute of the Lord. Therefore, His creation of a woild with perfect regard 
to the Karma of the Jivas, .and to time and substance, does not detract 
from His omnipotence. But it rpther shows forth His groat wisdom and 
compassion. Though He can act against all the laws of matter, spirit and 
Karma, yet He is not doing so, and His making the Jivas act in accordance 
with the teadencies generated by their begiuninglcss Karma, is a matter for 
His glory, and not an instance of His partiality. 


Adhiharana XI.—The grace of the Lord is not partiality. 

In the previous Sfitras, it has been shown that Brahman is neither 
partial not cruel Now is taken up the question, whether tho Lord by 
showing special grace to bis devotees, is not open to the objection of 
partiality. It is a fact, that the Lord shows “partiality” to His devotees, 
for He specially protects them and specifically fulfills their desires. 
The doubt therefore arises :—Is not this special protection of His devotees 
and this fulfilling of their want, a mark of partiality in the Lord ? He 
will protect His devotee from the mouth of the lion, but He will allow 
ordinary men to be devoured by the beast This objection the author 
annwen by saying that it is not so. 
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sCtha n., 1. 36. 

3qq?i!r =qfSC|q5Ii:qlr ^ II ^ M I II 

3wi^ TJpa-padyate, it is proved to exist, it is reasonable that it should 
bo so. ^ Cha, and. Upalabhyate, is found (in the scripture). ^ 

Cha, and. 

36. Such partiality to His devotees is reasonable in the 

Lord, and is observed also in the scriptures.—172. 

commentary 

The special grace shown by the Lord to His devotees is no doubt 
“partiality” but the Lord, the kind lover of His devotees, has such 
“partiality,” and it is reasonable that it should be so. It is the natural, 
inherent power of the Lord, to show forth His grace on those who have 
Bhakti, and devotion for him. This special grace is not an arbitrary 
functioning of the Lord’s will, but it also has regard to the factor of 
Bhakti or devotion in the Jiva to whom such special grace is shown. Nor 
does this conflict with the statement that the Lord is free from partiality. 
For this sort of “partiality” to His devotees, instead of being a fault in the 
Lord has been praised in the scriptures as adding to His glory. For the 
scripture says that this is the highest jewel among the perfections of the 
Lord, this grace on His devotees. If the Lord had not this quality of showing 
special grace, then all His other attributes, however great, would not have 
been attractive to mankind, and would not have evoked devotion and love 
towards Him. This shows the reasonableness of the existence ;of this 
“partiality” in the Lord. 

Not only is this reasonable, but the revelation and the tradition also 
declare it: 

I# ^51 ’nw ftf# ii \ ii 

This Self cannot be gained by dissertations fdevoid of devotion), nor by mere keen 
intellect, nor by much hearing. It is gained only by him whom the Self chooses. To 
him this Self reveals His form.—Upanijad III. II. 3). 

ft H wr ftji: Ii 

Of these, the wise, constantly harmonised, worshipping the one, is the best; I ain 
supremely dear to the wise, and !he is dear to me.—(Ottd, VII. 17.) 


2?2 
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The same am 1 to all beings; there is none hateful to Me nor dear. They yerily who 
worship Me with devotion, they are in Me, and I also in them—(Gltd, IX. 29) 

ft ii 

Eren if the most sinful worship Me with undivided heart, he too must be accounted 
righteous, for he hath complete faith in Me—(Gttd, IX. 30) 

siftsrnflft ji *ig» ii 

Speedily he becomsth virtuous (his sins being all destroyed) and desists from his evil 
ways, and attains to eternal peace. O Kaunteya, know thou for certain, that My devotee 
perisheth never. (Gtt^ IX. 31.) 

.SUTRA II., 1. 37. 

II n I II 

W Sarva, all. ^ Dharma, attributes, qualities. TTpapattelj, 

because of the reasonableness, because of being proved Cha, and. 

37. And becau.3e it is proved that all attributes are 
present in Brahman, however conflicting they may be with 
each other, -therefore He is just to all, and “partial” to His 
devotees.—173. 


COMMKNTARY 

It has been proved above, that in the supreme Lord, whose essential 
nature is inconceivable, there exist all attributes and qualities, whether 
harmonious iu themselves or self-contradictory. It follows that along with 
His perfect justice and equality. He has this attribute of showing favour 
and “partiality” to His devotees. The wise, therefore, do not find any greater 
difficulty in reconciling the existence of these two heterogeneous attributes 

in Him, than in any other similar pair of attributes which are opposite 

to each other, and which still exist in him. For example, He is essentially 
all-knowledge, and yet possessing knowledge; He is essentially formless and 
colourless, and yet possessing the most ravishing form that enchants the 
heart of His devotees; similarly, though He is perfectly just and equal 

to all, yet he does show favour aud special grace to His devotees. Not 
only the pair of opposites exist in him, but all harmonious attributes also 
are to be found in him; such as He is forgiving, kind, compassionate and 
merciful to all. The Sm^ also says to the same effect (Efirma 

Puiapa): 

wift II 
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The Lord is described as possessing self-contradictory and opposite attributes, 
because He has supreme power. Though He has these attributes, yet no evil or false¬ 
hood should ever be attributed to Him. On the contrary, all these conflicting attributes 
should be reconciled with each other so far as possible. 

Thus it has been proved that the Lord, though equal to all, is yet 
the friend of His devotees. 

Here ends the first Fflda, of the second Adhyflya of the Tedflnta 
Sfitras and the Govinda Bhfl^ya. 



SEC0N£> ADHTlTA 

Second Pada. 

1 salute VySsa, called also Kr^na, the island-born, who has r 0 n[io\rod 
with the sharp edge of the sword of his reason, the thorny bashes of the 
heterodox systems, like the SUhkhya and the rest, and who has thus 
made this world a plain ground for the Lord K^sna to play upon. 

Note: The S£i\khya author Kapila, as well as the Buddhists and Jainas, maintains that 
the world is without any God. Kapila says that the world originates from matter 
(Pradh^na). The Buddhists maintain that atoms are the cause of creation. The Jainas 
hold the same view. A class of Buddhists hold the view that the whole world is void, 
while all three are united in the view that there is no Creator of the world in the sense of 
a conscious and intelligent being. Philosophers like Kap^da (the Author of Vaigesika Sdtras) 
and PataSjali appear to have admitted the existence of a God, but practically they are as 
atheistic in their tendencies as the S^Akhyas and the rest, because they do not admit the 
God as taught in the Vedas. Vygsa, seeing this world full of the thorns of the false 
philosophies of Kapila and the rest, and finding it impossible that the Lord should tread 
this earth with His soft feet and be not pierced with the thorns, prepared the way for 
His coming, by cutting away these wild growths, with the sword of his sharp reasoning. 
The Lord Krspa manifested Himself, after the world was prepared for His coming, by 
the Vedfinta teaching of Vydsa. 


Adhikarand 1. Pradh&na is not the cause of the world. 

In the first Pftda of the second Adhyftya, the author has answered 
the objections raised by his opponents to the system propounded in his 
Sfitras. He had been on the defensive in the last chapter. Now he takes 
up an aggressive attitudei and attacks the position of his opponents and 
refutes their systems by proving the uncritical and unphiiosophical 
nature of their doctrines. This was necessary in order to protect the 
weak>minded from going astray, and from abandoning the ancient high- 
' way of the Vedas, and from being attracted by the fallacious arguments 
of these plausible systems, and wandering in the pleasant labyrinths of 
these philosophers, and thus losing their way and getting destroyed. 
The author first takes up the Sftfikhya system and refutes it. 

The Sfthkhya professor Kapila has made a collection of Siltras in 
which he has enumerated various Tattras or primeval principles or elements 
of creation. According to him, Prakrti is the name given to the original 
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root of matter, and it is defined by him as the state of eqnilibriam of the 
three attributes of matter, namely, Sattva or rhythm. Rajas or activity, and 
Tamas or inertia. From this Prak(ti conies out Mahat, the Great Principle, 
from Mahat proceeds AhaukSra, from AhfthkSra the five Tanmfttras, the 
tiro sorts of senses (the cognitive senses and the senses of action) and the 
gross elements. Thus the twenty-four Tattvas are Prakftic, namely, 
(f) Mahat, Hi) Abatik^ra, (SO) to vii) the five subtle elements called the 
Tanmfttras, the Tanmatra of sound, of touch, of colour, of taste and of smell, 
imi) to (xviii) the five JnSna-indriyas and'the five ICarma-indriyas and Manas. 
The Jhftna-indriyas are the senses of hearing, touch, seeing, tasting and 
smelling; the Karma-indriyas are organ of speech, the hands, the feet, 

the generative and the excretive organs, (xix) to xxiv) the five elemeuts 

(ether or Akfi^, air or Vfiyu, fire or Agni, water or Apas and earth or 
Prihivt). Added to these twenty-four is the class of Spirits or Puroqas 
or Egos. This constitutes the twenty-five Tattvas or classes of tho 
S&hkhyas. Tne three primeval qualities—Sattva, Rajas and Tamas when 
in equilibrium constitute Prakrti- The essential nature of Sattva is joy, 
of Rajas, pain and of Tanias, delusion. As the world is the effect of these 
three qualities, we find in it joy, pain and inertness. The same object 

may possess all these three Gupas, at one and the same time, with regard 

to different persons looking at it. and to the same person at different 
times. As a beautiful girl is an object of joy to the accepted lover, an 
object of pain to the rejected rival and an object of indifference to an 
ascetic ; or as a wife, when in good humour, is a source of joy ; when in 
anger, a source of pain, and when away from her husband, a source of 
delusion. Such is this world full of joy, pain and delusion. 

It has been mentioned above, that the senses are of two sorts. Ten 
of them are external, one is an inner sensory called also Manas ; thus 
altogether there are eleven senses. Tlie Prakfti is eternal and all-per¬ 
vading. It is the root or the primeval cause, and no further cause of it 
need be enquired into, as we find in SQtra I, 67 of the Siukbyas. 

Since the root baa no root, the root (of all) ia root-less, (that is to say, there is no 
other cause of Prakrti, becanse there would be a regrestut in infitnium if wo were to 
suppose another cause, which by parity of reasoning, would require another canao, and so 
on' without end.) 

It is not limited and is the material cause of all. It is all-pervading, 
as asserted in Sfitra VL, 36 of the same. 

fiSie, PrakfUi to dl-pervading5 beanna her piediMto-an utet^erto y atoate t 
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Kfirikft (S' says ; 

5» ftffe: a^: ii 

Hie Mtlla Prakrti or the Root-matter is not produced. Hie Great Principle (Mahal) 
along with AbaAkAra and the five Tanmdtras make a group of seven, which are both pto- 
durer and ibe produced. Biicteen are tbe produced only (the eleven senses and the five 
elements); and the Spirit or the Egos are neither the producer nor the produced, t 

To sum up, out of the twenty-five Tattvas of the Sfinkbyas, Mfila 
Prakvti is never produced, though producer of everything else. Its 
opposite, the Furn§a or the ego, is also eternal and never produced. But 
it produces also nothing, because it is changeless. Between these two 
polos of Spirit and Matter, lie the twenty-three other Tattvas, seven of 
which are both producers and produced, the remaining sixteen being 
produced only. 

This Prakpti, eternally producing everything, herself insentient, but 
the cause of the enjoyment and liberation of innumerable sentient 
beings, and though super-sensuous and incognisable by any perceptive 
means, is yet to be inferred by her effects. Though one, she has many 
heterogeneous attributes, and through her power of modification, she 
pioduces this wonderful world, beginning with Mahat and the rest ; and 
thus she is the operaitve and the material cause of the universe. Pnru^a, 
on the other hand, is attributeless, all-pervading consciousness, and separate 
for every separate body, is to be inferred from the existence of this 
organised life, because no organised life can exist, but for the sake of 
something else. As is to be found in Sfitra I., 66: 

(Hie existence) of Boul (is inferred) from the fact that tbe combination (of the prin¬ 
ciples of Prakrti into their various cfiecte) is for the sake of another (than unintelligent 
Prakrti or any of its similarly unintelligent products.) Hie application of the argument 
in this particular case is as follows : 

(») Hie thing in question, rix., Prakrti, the ‘Great one,’ and the rest (of the 

Aggregates of tbe unintelligent) has, os its fruit (or end), tbe (mundane) 
experiences and the (eventual) liberation of some other than itself ; 

(«t) Because it is a combination ; and 

(m) (Every combination), as a couch or a seat, or the like, (is for another’s use. not 
for its own, and its several component parts render no mutual service,) 

Since Puru;a is free from all action and modification, neither produced 
by anything, it follows that it is agentless and without enjoyment Suffcr> 
ing and enjoyment, as well as agency, belong to Prakrti and not 
Fum;a. But tle roan mistakes the Fnrn^ as agent or enjosmr. through 
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illusion. When Prakfti and Parana come together, their very juxtaposi¬ 
tion produces an interchange of attributes among each other; namely, 
consciousness appears in matter, and agency and enjoyment in spirit 
This is Adhyftsa or super-imposition, or falsely attributing the qualities of 
the one to the other. Nature is really unconsciou-s, but the vicinity of 
Spirit makes it appear as if conscious. On the other hand, the Spirit is 
neither the agent nor the enjoyer, but the vicinity of matter causes it to 
look as if it was so. From this want of discrimination, arises all the 
suffering of the soul, while liberation consists in realising this difference. 

The person who has become indifferent to Prak^i has attained 
Mok^a. Such, in short, is the theory of the S&ukhyas. In this system the 
means of the right knowledge (Pram^pa) are tliree, namely: sensuous 
perception, inference and testimony, as is to be found in Sutra I., 88: 

Proof is of three kinds: there is no establishment of more, because if these be 
estabiished then all (that is true) can be established by one or other of these three 
proofs, m., ‘sense’ (Pratyaksa), ‘the recognition of signs’ (Anumtlna) and ‘testimony’ 
(Sabda), to the exclusion of ‘comparison’ which is reckoned in the Nydya as a specially 
distinct source of knowledge, etc. 

As regards Piatyak^a or sensuous perception and testimony we 
have not much diflertcce with the SSiikhyas, because these two things 
deal with accomplished objects. Our difference with them is as regaids 
certain inferences which tliey have drawn. By a certain mode of rtason- 
ing, they have deduced the conclusion that Pradhdna is the cause of the 
universe; it is this reasoning which is fallacious. If we can refute 
their arguments about Piadh&na being the cause of the universe, we prac¬ 
tically refute their whole philosophy, because this is the central point of 
their system. Their argument regarding this is contained in three Sutras, 
namely, I., 130, 131 and 132. 

130— Because of their measure, (which is a limited one. Mind and the test are pro¬ 
ducts; whereas the only two that ate uncaused, vix,, Praktii and Soul are unlimited). 

131— Because they conform (to Pradhdna). Mind and (he rest are products, “because 
they will (follow) and correspond with Pradhdna, ns., because the qualities of Pradhftna 
are seen in all things:’’ and it is a maxim that that which is the effect is derived from the 
cause, and implies the cause. 

II 

132— -ADd, fin)iiJ]y, because it is through the power (of the cause aloue, that the pro* 
duct cfu do aught, as a chain icstiains an elephant only by the force of the iron that 
it is made of.) 
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Doubt : 'Now arises the doabt: Is Pradhtoa both the operative aod 
the material cause of the uaiverse, or not? 

The Pdrvapaksin says:—Pradh&na is the operative as well as the 
material cause of the universe, because the world consists of three attri¬ 
butes of Sattva, Bajas and Tamas, and so we infer that the primal cause 
also must have in it these three attributes. For notliing can be in the 
effect which is not in the cause. As we see in the case of jars, etc., that 
their material cause is clay which belongs to the same category as the jar. 
Moreover, inert objects can become agents, for we use active verbs in 

connection wifli such objects. Such as “the tree brings forth fruits,” 

“the water is moving.” Therefore, Fradhftna alone is the material cause 

of the universe and creator of it . as well. 

Siddh&nta: To this view the author replies by the following 

Sutra. 


s^RA. n., 2 . 1. 

II ^ n I m 

Bachanfi, construction, Aiiupapattelj, on account of the 

impossibility, w Cha, and. U Na, not AnumSnam, the Inferred One, 

namely, Pradhftna whose existence we infer from the existence of the world. 

1. The Inferred One (FradLSna) is not the cause of the world, 
: because it is impossible for her to have created the universe (since she 
is unintelligent).—174. 


COUUENTABY 

Pradhftna is called ‘AnumSnam’ or the Inferred One, because her 
existence is purely hypothetical (Just as the ether of the modern scien¬ 
tists is an entity postulated merely to explain certain phenomena, such as, 
those of light, magnetism, etc., so Fradhttna is postulated by the Sfiukhyas 
in order to explain the cause of the universe). This hypothetical Pradbftna 
is neither the material nor the operative cause of the world. The world 
^ows wondmrful construction and design, and it is impossible for un¬ 
intelligent' matter, to have produced this wondeiful universe, without tiie 
to’ective action of an intelligent agent No one has ever seen a beautiful 
palace corstructed by (he fortuitous coming together of bricks, mortar, 
etc., without the active co-operation of intelligent agents, like the archi¬ 
tects,'masons, and the rest The word ‘and’ in the Sdtra is employed in 
elder'to' indicate by implication, that the argument based upon Anvaya 
(ondistribttted midcHe) has no proving force. 




3hdavai il PiliA, T ADElKATtAl^fA, 8u. 2. ^0 

NoU : The argumeat based upoa Aavaya is a sort of fallacy. For example, to infer 
that all cows must be white, because whiteness is present (Anvaya) in some cows. Whiter 
ness is merely an accidental attribute. Whiteness is not the cause of the class-charac* 
terstic of cows. 

Physical objects like flowers, beautiful jars, eta, no doubt, have the 
presence in them of the quality of producing pleasure. But the feeling 
of pleasure is altogether an internal feeling, and we cannot say that 
flowers and pots have the nature of pleasure in them, though they excite 
pleasure in man. Pleasure is altogether an attribute of the soul and not of 
matter. Sj Matter cannot be said to have the quality of joy, or delusion, 
etc. 

iVofo: For a fuller discussion of this point see Veliuta Slixai, Rjunlnuja, S. B. £», 
Vol. XLVIir, p. 4S4. 


sOtra il, 2. 2. 

II X M I ^ II 

J||%» Pravfttelj, because of the activity. ^ Cha, and. It has the force 
of “only” here. 

2. And because the inert matter becomes active, only aiien tixesv 
is the directive action of intelligence in it.—175. 


COUUENTABV 

The phrase “of the inert matter, when an intelligent entity is a directing 
energy” must be supplied in the Sdtra to complete the sense. The activity, 
properly speaking, ought therefore to be attributed to the directive 
intelligence, rather than to the inert matter. That which sets matter into 
motion is the real agent We do not say that the chariot moves of 
itself, bat that the charioteer is the real mover of the carriage by directing 
the movements of the horses. Therefore, the phrases like the “tree brings 
forth fruits” really mean that the Inner Guide, the Supreme Lord, directe 
the activity of the tree, and makes it bring forth the fruits. The fruit, 
therefore, is really produced by the Lord, through the instrumentality of 
the tree. This we learn from the scripture, describing the Inner Ruler (see 
B^hadtrapyaka TJpani^ad, II., 7., 3 to 23). This will become clearer further 
on. 

The force of onrf in the Sdtra is that of ord% “I do” can be 
•Morted only by an Intelligent Self. Every activity is seen as tfaef^ result 
of an intelligent agent Inert matter, therefore, has no agency. Tb put 
it in other words, matter or Pradhftna has no selfdaitiated activity of ith 
vmb 
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If you say that it is possible for the world to have been created by 
the mere coming together of Spirit and Matter, or Parana and Prakrti, and 
by the mutual superimposition of the attributes of the one on those of 
the other, then we ask tlie following question : What is the cause of this 
superimposition which takes place by the mere coming together of Spirit 
and Matter ? Does it inhere as a substance in them or is it a modification 
of Spirit and Matter ? It cannot be the first, for in that case the liberated 
souls would also have this superimposition, for it is one of the innate 
qualities of Spirit. Nor can it be the latter, for if superimposition be the 
modification of Prakvti, then it itself being an effect, cannot be the cause of 
its own sell The question therefore remains. What is the cause of this 
Adbyfisa or superimposition ? Nor can it be a modification of Spirit, for 
according to your system, Spirit is changeless. 

An objector says : The milk by its own inherent quality is changed into 
curd; or the water falling from the clouds though having one taste becomes 
bitter, sweet, acid, etc., according to the fruit in which it enters, whether 
it be that of a mango or of a toddy or ofNim, etc. Similarly, PradhSna 
also, though homogeneous like water, becomes modified in^o different kinds, 
according as it comes in contact with the different Karmas of the Jivas* 
The difierences in the bodies and environments, etc., of souls are the effects 
of the past: Karmas of these beings. To this the author replies by the 
following Sfitra. 


sfTBi n., 2. 3. 

II ^ I ^ I ^ II 

Payas, milk. Ambu, water, Vat, like. Chet, it US 

Tatra, there, Api, also. 

3. If it be said that Pradbflaa of herself modifies into her various 
products, like milk or water, without the guidance of any intelligence 
we reply, there also the intelligence guides the change.—176. 

COUUEN'TARt 

Even in the case of the change of pure water into different saps and 
juices, or the change of pure milk into curd, it is the directive action of 
iutelligence that produces the change. And this wo infer from the example 
of chariot, etc. We may not see the intelligent driver of the chariot, 
bub we infer his existence from the motion of the car. Similarly, though 
we may not see the intelligence working in the 'tree or the 
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we can infer its existence from tho'ie ciKin^es. ^or is this a qnestioa of 

inference only, but we have the sacred authority of the scripture as weJJL 

(See the Antary^min Br^hmaua of the B^hadara^yaka Upani^adX 

sCtr 4., iL, 2. 4. 

II ^ I ^ I » II 

Vyafireka, in the absence of anything else, dijBTerent 
Anavasthitel), because of the non-existence, because of the non-necessity. ^ 
Cha, and, also. Anapek^atvat, because of the independence. 

4. As before creation there existed no other cause 
except Pradhaua, so there would be no necessity of any 

other cause than the Pradhana herself to produce her 

changes.—177, 


COMMENTARY 

The force of ‘Cha’ in the Sutra is that of also. There is this addi^ 
tiorial reason also to be adduced against the S^hkhya theory. According 
to it Pradhfina independently can produce the whole creation. Before 
the beginning of creation, there existed no other cause than Pradhfina. 
Nor was there any necessity for the existence of any other cause, for all 
the changes which Pradhfina undergoes are self-initiated. There is no 
mover or stopper of the motion of PradhSna except the Pradhana herself. 
This theory of the Saukhyas is, however, to bo given up because the true 
theory is that it is the presence of Puru^a that starts the changes in 
Pradhana. Thus oven according to Saukhya theory Pradhdna herself 
is not the sole creator. But in some mysterious way the proximity of 
Purusa initiates the change. This goes against the theory that the pure 
inert matter or PradhSna is this producer of change. The Sfiakhyas, 
therefore, cannot consistently say that Pradhana of herself produces all 
changes without any extraneous help. The theory of proximity is open 
also to objection. If the proximity causes the change, the Puru§a is 
always in proximity with Prakrti, and in the state of Pralaya also this 
proximity cannot be broken. The result would be that creation would 
start even during Pralaya. The S&hkhya may say the Karmas of the 
Jivas being dormant in Pralaya, no creation can start then. To this we 
reply, what is there to prevent the awakening of Karmas in Pralaya ? 
Thus the theory of the Sfiukhyas is self-contradictory. 

Says the SftAkhya philosopher : “We see that grass, creepers, leaves, 
^to., transform' themselves^ through their inherent nature, into milk, 
without the help of any other cause, Similarljr* Pradhftna also transforifts 

86 
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into jkahat, etc., without tlie guidance-of an intelligent principle.” 
'ris'tliiS 'th'e author replies by the following Sutra. 

.V . ' ' 

simiA Ti., 2. 5. 

9R5iTs*!T^ ^ II X I ^ I y II 

Anyatra, elsewhere, namely, elst'where than in cows. ^*rpnt[ 
Abhgvat, because of the absence. ^ Oha. and, only, sf Na, not. 
Trnadiyat, like grass, etc. 

5. It is not like the transformation of grass, etc., (into 

milk, when eaten by a cow), because there is absence of 

such transformation in another place (namely, when eaten 

by a bull).^17a 

COMMENTABV 

Tlie word ‘Clia,’ and, has the force of only. This argument of the 
S&bkhyas is not sound. Because it is not natural for the grass to always 
transform itself into milk when eaten by an animal* It is only when a 
female animal eats it that it is so transformed. When eaten by a 
male animal no such change is visible If it was natural for the 

grass to always change itself into milk, irrespective of the locality 

or the person absorbing it, then we shall see grass changing into 
milk even when lying at u quadrangle of a street But we do not 

see any such change. Therefore, it is not the natural quality of the 

grass to change itself into milk, but it is only when it comes in 

relation with a particular animal, that it is so changed. And here also 
it is the will of the Supreme Lord that brings about the change, not 
because an animal has eaten it. 

It has been proved that PradhSna being inert has no self-initiated 
activity of her own. But even if we admit for argument’s sake, that she 
has such an activity, it will not help much the cause of the S&nkhyas. 

The author shows this in the next Sdtra. 

SUTRA u., 2, 6 

II U I S II 

Abhyupagamepi, even if it be accepted. ^ Artha, pur- 

posa AbhSvSt, because of the absence. 

6. Even if it be accepted that PradMna has self* 
initiuted activity yet it is a useless theory, because it serves na 
p]iiq>(iiaie»e-179.. 
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COMMENT AK\ 

The word “not” is understood in this and the subsequent three 
Sdtras. The theory of the Sftakhyas is that Pradhfina is moved to activity, 
in order to cause experience and liberation of the Jiva. Her object is that 
the Jlva after enjoying her, and finding her full of evil, should become 
indifferent to her, and thus attain liberation, which consists in such 
indifference. The activity of Pradh&na is purely altruistic, with the 
object of giving experience and joy to the souL She has no purpose of 
her own to be served by her activity. In the Sahkhya Sutra, IH, 58, it is 
thus stated ; 

I*radb£na creates for the sake of another, and though it be spontaneous—for she is 
not the enjoyer—just like a camel that carries the saffron for the sake of his master and 
not for himself. S^hkhyas believe that the Jiva is actionless, though the experiencer. 
They say that the Jiva can be a non-agent and yet experience the fruit of activity, just 
like a person who may not cook food himself, yet all the same eat it when cooked by 
another. 

For such an activity of Prak^ti is not a reasonable proposition to be 

accepted. It serves no purpose, even if such an activity be accepted. For, 

what is the aim of such activity ? It is either to produce experience in 
the Jiva, by showing him the various sides of Prakyti, or to produce 
liberation of the Puru^a, by making him indifferent to her charms. The 
first object, namely, to produce experience in the Jiva, cannot be the result 
of any activity of Prakrti- For, it is admitted that before there was any 
such activity in Prakrti, the Puru^a existed as a mere intelligence, 

actionless, changeless, self-satisfied. Why should such a Puru^a go out of 
his bliss of isolation, to see the enchanting play of Prakfti 1' Merely 

because the Prakfti is active, is no reason for holding that Puruga must 

undergo the change in the shape of looking at her. It, therefore, follows 

that the activity of Prakrii cannot be the cause of the experience of the 
Puru^a. Nor can such activity be the cause of liberation of the Purn^a. 

because before such activity, the Furu^a was already in a state of liberation. 

Why should the Prakrii make herself active in order to produce the 

liberation of the Fnru^a, when it was already liberated ? 

If it -be said that wherever the Prakrti is active it is bound to 

produce some change in the consciousness of Pum^a, for it is in proximity 
with Prakrti, and thus the mere activity of Prakpti is the cause of 

experience of the Puru^a, then we say that your proposition 'ais rather too 
-large. Merely because a soul is in proximity with matter, is no reason 
why-it should be, affected by the activity of^such .matter : for .then, ey^ 
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the Mukta souls would also be affected by such activity, and fall into 

bondage again, since matter is all-prevading, and the proximity of spirit 

and matter is eternal and impossible of removal. 

The Saukhyas say that if the Prakfti is not active by her own 

inherent power, then vve have another theory to propound. The correlation 
between spirit and matter, is like that of a blind and a lame man. One has no 
power of motion, th(^ other has no power of vision. The spirit is lame 

and is void of all power of motion. Prakyti is blind, though possessing 

all power to move. Kacli by himself is incapable of achieving any result. 
But when the lame (spirit) comes in contact with the blind (but moving 
(matter), it makes this blind matter become active and directs all her 
movements. Or, to take another illustration, as a magnet itself without 

motion, can set in motion the iron in its proximity, so the spirit, itself 

motionless and changeless, sets in motion Prakyti, when both come in 
contact with each other. Thus this reflection of spirit in matter, makes 

the matter appear intelligent, and sets in motion her creative activity. 
To this theory of the Saukhyas, the author replies by the following 

Sdtra : 

SfTRA II., 2. 7. 

II ^ I ^ I ^9 II 

JW Purusa, man. Mma, stone, magnetic stone. ^ Vat, like, 

Iti, thus. Chet, if. twsft TathSpi, so also. 

7. If it be said that Prakrti creates like the lame man 

directing the blind, or like the magnet moving the iron, even 

then the theory is open to objection—180. 


rOMMBNTABT 

The insentient matter has no power of self-initiated activity, and 
the instances of the lame man guiding tlie blind, or the magnet moving 
the iron, do not remove the difficulty. The inability of the Fradh&na 
to act independently remains the same. The lame man, though incapable 
of walking, yet possesses the power of seeing the road and of guiding 
another, etc Similarly, a blind man, though incapable of seeing, has the 
capacity of understanding those instructions and acting upon them. In the 
case of the magnet and the iron there is the bringing of the magnet in the 
proximity of the iron. But the soul is ever nctionless, ■ without any attri¬ 
butes, abd incapable of any such change. If it be said that the soul 
unde^oes no change, but its mere proximitv produces the change in 
rtaki^ then the soul being alway$ near to the Fiadbftaa, it wcnld 
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follow that creation also would be eternal, and there would never be any 
emancipation for the soul. Moreover, the lame and the blind are both 
conscious entities, and the iron and the magnet are both insentient matter, 
and consequently the instances given are not to the point. 

The Sftnkhyas hold that the creation depends upon the superiority and 
inferiority of the Gunas, and the world results from a certain relation between 
principal and subordinate entities, asTa consequence of such difference of 
Gunas. This view is refuted by the author in the next Sutra. 

SUTRA IL, 2. H. 

II H I ^ I c: II 

Angitva, the relation of being tlie principal Anupapatte^, 

on account of the impossibility and unreasonableness. ^ Cha, and. 

8. It is impossible that any one of the Gui;as may be the 
principal in the state of Fralaya and hence the world Avould not 
originate.—181. 


COMMENTARY 

Pradhdna has been defined to be the equilibrium of the three Gupas, 
Sattva, Kajas and Tanias. In the state of Pradhaim, no Guna is superior 
or inferior to the other. Every one of them is equal to the other, and 
consequently the relation of subordinate and principal could not exist 
then. Nor can you say tliat Ifivara or Kala (Ix)rd or Time) brings about 
the disturbance in the equilibrium, and this makes some Gunas superior 
to the other, because you SShkhyas do not admit the existence of* the 
Lord, nor do you hold Time to have any separate existence of its own. 
Thus Kapila, in Sutras L. 92 and I., 93, asserts that the existence of God 
cannot be proved, and the \yorld is not created by any intelligent being : 

II n II 

It is not proved that there is a God. I., 92. 

ii ?» 

And further it is not proved that He exists, because whoever exists,'must be'either 
free or bound, and of free and bound. He can be neither the one nor the other. Because 
either way He would be inefficient. Since, if He were free, He would have no desires 
which as compulsory motives would instigate Hitn to create, and if He were bound, He 
would be under delusion. He must be on either alternative unequal to the creation, etc., 
of this world.—!, 93. 

In. Siltra II., 12, the Sftpkhya denies the separate existence of Time. 

It 

«iid time idle Irom the eth^ 
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Nor can it be said that the soul is the creator, because according 
to your theory, the very nature of the soul is perfect indifference to every 
thing. Sfltra I., 163. The Pampas, therefore, being perfect Udftsins, have 
no interest to bring about the breaking of the equipoise of the Prakyti 
and making one Guna superior to the other. Hence the creation is not 
caused by the relative superiority and inferiority of the Gunas. Moreover, 
admitting that in every successive creation and in Pralaya, the Gu^as 
will always be unequal in their force, but in the first creation there will be 
nothing to bring about this inequality. In other words, admitting, for 

argument’s sake, that there is inequality among Gunas in the ordinary state 
of creation and may have come about without any reason, it would follow 
that in Pralaya also the inequality will be brought about without any reason, 
and then Pralaya would be no Pralaya. For creation would start up then 

also. And if inequality can be brought about without any cause, it may 
also follow that in the beginning it may be not also brought about without 
any cause. 

But, says the Sftnkhya, we must infer that the Gunas are of various 
nature and of wonderful attributes, because wo see their etfect in this world 
and therefore the objections raised by you do not apply. To this the 

author replies by the following Sutra. 

sf/TRA n., 2. 9. 

^ II H I H I e II 

AoyatbS, otherwise. Anumitau, in case of inference. ^ 

Cha. and. f JRa, intelligence, ^kti, power, Viyogftt, beoaose 

of being destitute of. 

9. Even if it be inferred otherwise, yet the Pradhdna cannot 
create, because it does not possess the power of being a conscious 
entity.—182. 


OOUMENTABS 

Even if it be admitted as an inference that the Ounas must have 
-different attributes and mysterious powers, still it does not answer the 
difficulty raised by us. Pradhftna being supposed to be insentient, has pot 
the power of self-consciousness. Being thus destitute of it, it has not the 
idea of any plan or design. It cannot say, as an intelligent entity would 
say, “Let me create the world in such and such a way." Creation never 
proceeds from dead matter, not overshadowed by intelligence. (No more 
than a house can be built by mere bricks and mortar without the super¬ 
vision and active agency of the architect and. masPns.) .'Witbttot.'Ahe 
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directive’ action of intelligence, the Gunas, however wonderful in their 
powers and attributes, cannot of themselves create the univeise. 

The author concludes this portion by the following Sfitra. 

sltra ri., 2. 10. 

,, . II ^ I ^ M o II 

Viprati^edhftt, because of contradiction, w Cha, and. W?wsra«f 
.48amahjasain, objectionable, not harmonius : imtenablo. 

10. Because (the theory of the Sahkhyas is full) of internal 
contradictions, hence (it uot being a c^onsistent theory) is 
untenable.—183. 

OOMMENTARV 

There are internal contradictions in this philosophy propounded by 
Kapila, hence it is inconsistent and untenable and should be rejected by 
those who desire the highe't good. For example, it holds that Prakrti 
is active for the sake of Puru^a alone, who is the experiencer, the seer, 
the supervising agent. It holds the soul to be something different from 
all bodies and vehicles. Thus in L, 139, it declares : 

k • ii 

Soul is something else than the body, etc.—I., 139. 

II ^ I tVo II 

Nature is a compound and a combination l>ecauBe that which is combined is for the 
sake of the other.—I., 140. 

Thus in these two Sfltras, the Spirit and Matter are contrasted. 
The Spirit is single, indivisible and non-material, the Matter is compo.site 
and divisible, and exists only for the sake of the soul. But later on, this 
very soul is defined to be as actionless, changeless, attributeless, devoid 
of all agency, fruition and sentiency. It is said to be a pure isolation. 
In one place it says that Jadab or matter is non-luminons and luminosity 
belongs to the soul. But in the next Sdtra it contradicts itself when it 
says: “The soul has not intelligence for its attribute.” Thus intelligence 
belongs neither to the soul nor to the matter. 

Note: We give below the orifpnal SaUhkya HUtras to understand this passage 
property : 

II I I W II 

And Soul is sometldng else than the body, etc., because there is (in Soul) the reverse 
of tte thrce Qnalitieft. etc., (because they are not seen in it.)—I., 141. 

srftpsnilftr m w II 
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And Soul is not material because of its superintendence over Nature. (For a 
Superintendent is an intelligent being, and Nature is unintelligent).—I.. 142. 

II \ \ ivl II 

And Soul is not material because of its being the experiencer.-’-I., 143. 

II ? I II 

It is for Soul and not for Nature, because the exertions are with a view to isolation 
from all qualities, a condition to which Soul is competent, bub Nature not.—X., I44. 

II \ I ii 

Since light does not pertain to the unintelligent, light, which must pertain to some¬ 
thing or other, is the essence of the Soul which, self-manifesting, manifests whatever 
else is manifest.—I., 145. 

II i I II 

It (Soul) has not Intelligence as its attribute, because it is without quality.—T., 149. 

The SSnkhyas are further inconsistent imsmiich as that in one place 
they say that it is Soul that undergoes bondage, owing to its want of 
discrimination, and that it attains release when it discriminates between 
the Gu^ias and itself, while at another place it says that bondage and 
release belong to the Gunas and not to the Soul, which is eternally free. 
As in Sfltras III.» 71 and 72. 

Bondage and Liberation do not belong actually to Soul, and would not even appear 
to be but for non-discrimination. But in reality, the aforesaid Bondage and Liberation 
belong to Nature alone.—71. 

It really belongs to Nature, through consociation,—like a beast Le,, through her 
being hampered by the habits, etc, which are the cause of pain ;—^just as a 
beast, thibugh its being hampered by a rope experiences Bondage and 
Liberation.—72. 

Thus there are many internal contradictions in this system of the 
Sdhkhyas and they can be easily found out by any one who studies them 
carefully. 


Adhilmrana IL—Tke refulation of the atomic system. 

The author now refutes the theory of the V'aiSesikas. They hold 
the opinion that tliere are four sorts of atoms, namely, earthy (physical), 
watery (astral), fiery (mental) and aerial (Buddhic). These atonas are 
partless, but posses.s the quality of colour, touch, taste and smell, and are 

spherical in form. At the time of Pmlaya, they exist in a latent state, 

without originating any effect, but at the time of creation, they originate 
this world by combining together in forming binary and ternary com¬ 
pounds : owing to their being in contact with the Souls, having Ad^$ta 

in them. In this theory, two atoms are brought into activity by the 
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action of Adv?ta of the soul residing in tliem. The souls in the atoms set 
them in motion, and thus there takes place the union of two atoms, and a 
binary is formed which is *'smalL'' Thus three causes operate to produce 
a binary, namely, two atoms (Sarnavayi cause), their union (Asamavayi 
cause), and the Adrsta of the souls, w^hich brings about tlie union and 
which thus constitutes the operative cause (Nimitta cause), and so on. 
Similarly, from three binary molecules, set in motion by the Adrsta of the 
souls within them, tliere is produced the “big” called the ternary. Two 
atoms cannot produce a ternary, for a thing requires a bigger cause and 
larger number of atoms. A bigger elleet must have a larger cause. 

Similarly, four ternaries give rise to a quaternary, and so on bigger and 
bigger things are produced. Thus by the conglomeration of the molecules 
are produced the big (visible) (\arth, the big waters, tlie big tire, the big air. 
The colour, taste, scent, etc., seen in the effect, are dependent on the 

particular colour, etc., inherent in the ultimate atoms wdiicli are its Sarnavayi 
cause. The qualities latent in the causes produce the qualities in the 
effects which are manifest. Thus the w'orld comes into existence. When 
the Lord wishes to destroy the world, Ho witlulraws from the binaries, 
the active force of affinity which had brought about the union of two atoms, 
when this affinity is destroyed the two ato?ns fall asunder, and thus the 
binary ceases to exist. The binary being thus destroyed, the ternary and 
others are also destroyed, and thus the earth, etc., cease to exist. Tlius when 
the thread is destroyed the cloth is destroyed. The qualities of colour, etc., 

cease also with the cessation of their substrate, the binaries, etc. This is the 

method of the dissolution of a world. The atoms in this system are called 
Parimandala or spherical. 'fhe Hue of an “ultimate atom” (Parimandala) 
is called Parimandalyam. A binary is called in this system Anu or “atom,” 
while the name Paramanii is given to the “ultimate atoms.” ^The size of 
a binary is called short or small, Hrasva, or atomic, while the size of 
the ternary is called big or Mahat (or rather that which has a perceptible 
magnitude) 

Note : The word Parimandala is the name of the “ultra atom” in this system; while 
the Anu of other systems corresponds with the Dvyanu or binary of this. Similarly, the 
words Hrasva or short and Mahat or big are differently used here. Every binary is a 
Hrasva, everything above the binary is Mahat. 

Dmbt : Hero arises the doubt: Is it a consistent theory to hold that the 
world is produced by the atoms (without the guidance of the Lord) ? 

Purvapaksa : The Adystas of the souls bring about the union of 
atoms by setting in motion the two atoms. The atoms being thus set 
in motion, come into union, and thus a binary is produced ; and so on. 
There is no inconsistency in this view, and it is the right view. 

37 
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Siddhunta : The creation is not thus brought about. The next Sutra 

shows this. 


sfTlU II., 2. 11. 

*1^ ^ m IH 1 n II 

Mahat, big, that which has magnitude, Dirgha, the long, that 
which has extension and is perceptible to the senses. Vat, like. VS, or; 
it has the force of “and” here. 56^ Hrasva, short, the binary, the sub-atomic 
molecule Pariman^t^lilbhayni, from the atomic. 

Note : May not these four words be the names of the four kinds of ethers known 
to the Theosophists ? Pariraaridala the most subtle, literally the all-spherical, would 
correspond with the atomic plane. The Hrasva would be the sub-atomic, Mahat would be 
the super-ctheric, and the Dirgha would be the etheric. 

It. And as the origination of the big (magnitude) and long 
(extension) from the short (dimensionless) and the atomic (sizeless) 
is untenable, so is the rest of the Yaisesika system —1H4. 


rOMMIOTAKY 

The word “or” has the force of “and” hero. TIk' word “untenable” 
is to be supplied from the last .Sutra to complete the sense. The tlieory of 
the Vaifesikas is untenable in its entirety, as their view of the origination of 
the ternary from the binary, and the atomic, without tlie aid of the 

Lord is untenable. The other portions of tliis system, such as their 
account of the origin of earth> is equally untenable, along with their theory 
of the sizeless atoms and dimensionless sub-atoms giving rise to the ternary 
having magnitude and dimension. Tliere are inherent self-contradictions 

in this theory. It holds that the atoms are without magnitude, but still 
they give rise to ternaries and others, which liave magnitude. This is 

unreasonable, for no amount of adding up of atoms witliout magnitude, will 
give birth to a molecule with magnitude. A piece of cloth is produced by 
the threads which themselves have parts, and six sides by which they can 
be joined with each other. If the threads were partless, they could not 
have given rise to a piece of cloth. Therefore, it must be admitted that 
the atom has also a magnitude and occupies space. Otherwise 

the union of thousands of atoms would not give rise to anything 

more than an atom, and would not differ in extension from a single 

atom. Consequently there would not arise other kinds of extensions 

known as Mahat, Dirgha, etc. It is merely a mental idea that a product 
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having a larger bulk must have a larger number of constituent atoms. 
But even if it be admitted, tlicn the atoms themselves must be admitted to 
have parts, and those parts will have further parts, and thus there will be 
regressus in infmitum. Moreover, a mustard seed will be similar to a 
mountain, for both liave an infinity of parts. Therefore, to say that the 
ternary which is big and long, is produced by the binary, which in its turn 
is produced by the atom, is to assert something which is void of sense. 

This Sutra should not bo explained, as some have done it, as refuting 
an objection raised to tlie Vedanta theory of Brahman being the general 
cause ; for this chapter deals in refuting the theories of the opponents and 
not in supporting one’s own theory. 

The Vaifesika system is open to further objection, as shown in the next 
Siitra. 

« 

sCtra II., 2. 12. 

^ II ^ I ^ II 

Ubhayatliapi, in both ways, on both assumptions also. ^ Na, 
not. Karma, action, motion. Atalji, therefore. Tat-abliSvalj, 

the absence of that. 

12. On both assumptions (whether the Adrsta is in the atom 
or in the soul) there is no motion, and coiisequently there is absence 
of the origination of the world.—185. 


(OADIENTAHY > 

The argumentative philosophers (the Vaise§ikas) hold that the world 
is produced by the successive formation of compounds like binary, ternary, 
etc., owing to the union of atoms. Now arises the question : How is this 
primal motion brought about ? Is it caused by the Adr§ta residing in the 
atoms or caused by the Adysta residing in the souls ? It cannot be the 

first; for the Adysta, which itself is the resultant of the good and bad 

deeds of the soul, cannot possibly reside in atoms. It must inhere in the 

soul. Nor can it be caused by the Adysfa residing in the soul; for the 

Adr§ta residing in the soul cannot produce motion in the atom. Thus on 
both these views the motion of the atom is not explained. A third 
alternative may here be set up by the Vai^esikas, namely, that the motion 
originates in the atoms, as soon as they come in the proximity of the 
souls charged with any definite Ady§ta. But this also is not a reasonable 
view. For there can be no proximity or contact between the souls which 
are partless, and the atoms which also'are partless, for there can be no 
contaqt between two objects, both of which have no parts by which they 
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can come in contact. Thus in both these ways Adysta cannot be the 

cause of the tir*st motion given to the atoms. Wo have already proved 

before that an insentient object cannot move another, because of its 

inertness, until it is set in motion by a sentient being. We have seen that 

all motion of objects is initiated, guided and directed by intelligence and 

and intelligent beings. Nor can the soul be the cause of the primal 

motion of the atoms at the beginning of a creative period. Because in 
Pralaya, according to tlie Vai^esikas, the soul itself lies dormant without 
possessing any intelligence, and hence is in no way superior to the atom. Nor 
can it be said that the primal motion of tlie atom is caused by the will of 

tlie Lord in conformity with the Adysta of the Jtvas, because llis will is 

eternal and so the creation ought to be eternal. During the Pralaya—say 
the A^n^csikas—there is no creation because the Adv^tas of the Jivas do 
not mature and are not awakened, and consequently the will of the Lord 
is not active. The reply to this is that this view is also wrong, because 
all the materials being present, the creation ought to take place, irrespective 
of the maturity. Conseciucntly, there is no definite cause found, which 
can explain the primal motion of the atoms, for neither the Ad^sta residing 
in the Jivas or in atoms, nor the will of the Lord is a determined cause. 
The atoms being thus without any motion, in the beginning of the creation, 
they cannot conic together and lorin an aggregate. Since they cannot come 
together to form the aggregates, the molecules, binary, etc., cannot be 
produced and consequently there can be no creation. On a parity of 
reasoning, there can bo no Pralaya also. 

jVofr : The refutation of the A'^aise.sika system is only with regard to their explana¬ 
tion of the first motion of the atoms. The Vadanta does not deny the existence of the 
atoms, but it denies the Vaisesika doctrine of the Karmas of the souls being the cause of 
the primal motion of the atoms. The Vedanta holds that creation depends entirely on 
the will of the Ix)rd, and that will is not influenced by the Karmas of the soul. If the 
Adrsfas be the cause of the motion, then there is nothing whatever to prove that these 
Adrstas, which spring from the diverse actions of souls, performed during many lives, 
should remain in a condition of latency without maturity, for the full period of the 
Pralaya. If the Adrstas had any power of their own, irrespective of the will of the Lord, 
why should they remain dormant, for this long period of time ? The atomic theory, 
therefore, is bound to fall back upon the Vedanta doctrine, that it is the will of the Lord 
that keeps the Adrstas immature. 


SUTRA II., 2. 13. 

m U I \\\\ 

Samavftya, concomitaat cause. This is a technical term of the 
Vai6e§ika philosophy. Abhyupagamftt, because of the acceptance, 

because of the acknowledgment Cha, and. S&myat from equality, 
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because of equality, by parity, Anavasthitelj, because of the non- 

finality, because there results a reiremis in infinitum. 

13. The Vaisesika doctrine is untenable on account of 
the acceptance by it of the (fictitious) relation called Sama- 
vaya, from which results by parity of reasoning an infinite 
regress.—186. 


(X3MMKXTAKY 

The Vai^esikas admit the relation called Sainavaya, and hence tlieir 
doctrine is untenable. Why is it so ? Because the Saniavaya relation is 
equal to any other relation, and hence it roquiros another Saniavaya to 
explain it, and that Samavaya would require another Saniavaya to explain 
it. The atoms come together to form a binary molecule through the 
relationship called SamavSya. If there was no Saniavaya relationship, 

tlicre would be no conjunction of atoms. But tl)is 8amavaya relationship 

is a mere assumption, for like every other relationship, it is equally 

inexplicable. If two atoms come together through Saniavaya relationship, 
it would require another Bamavaya to bring about this relationship. 

Thus there would bo an infinite regress. The Samav^ya produces the 
notion of quality, action and general characteristics. Thus it is a mere 
relation like any other relation, and if it were not so it would prove too 
much. As a mere relation we liave already said that it requires another 
SamavSya to explain it, and is oi)en to the objection of Anavastha. If it 
be said that the relationship is to be assumed in order to account for the 
inseparable connection between two things, and that this relation is the 
essential nature of the thing, then it must be assumed everywhere. It 

cannot be said that the nature of Saniavaya is inseparable connection, for 

that also is open to the same objection. For then every quality would bo 
found everywhere, in other words, the holders of this doctrine of SamavSya 
will have to admit that the quality of smell would be found in the air, 

the quality of sound in the earth, the quality of form in tlio Atman and 

the quality of intelligence in light. In other words, every quality would 
be found everywhere, because Baraavaya being a unity it would be present 
everywhere. But this is not a fact, therefore, Samavaya relationship is an 
incongruous assumption. 

Note : For the explanation of the word Samavaya, sec Vaisesika SiHra, S, B. H., 
Vol, VI., page 243 (Vaisesika Philosophy, Second edition). 

SUTRA ri. 2. 14. 

^ II X I X M« 11 



294 VEDlNTA-SifTRAS. IJ AVHYXyA [Oovinda 

Nityam, eternal. W Eva, even ^ Cha, and. Bhav&t, 

because of tlio existence. 

14. The world would be eternal because Saiiiavaya is 

eternal.—187. 

commkxtajiy 

If the Samavaya is adraittcd to be eternal, tlien the world, of whicli 
it is the relation, would also bo eternal. But this is untenable, for even 
the VaWe§ikas do not believe the world to be eternal. , 

Note: If Saraavdya (which in mcxlern chemical phraseology may be described as the 
affinity which brings about the union of atoms) is an eternal cause, then creation would 
be eternal, because affinity is eternal. If Samav^ya be considered as the destructive 
cause, which separates the atoms, then the Pralaya would be eternal. If the atoms have 
the tendency, of affinity in them, then the creation would be eternal ; if they have the 
opposite tendency, then the disolution would be eternal. Thus the Bamavdya cause, 
translated as the combinative cause, is open to this objection also, for it leads to the 
absurdity of eternal creation or eternal dissolution. 

sfiTRA H. 2. 15. 

ii ^ n n v n 

Rupa-ftdi-mattvftt, because of possessing colour, etc. Because 
the atoms of the Vai^e§ikas possess colour, taste, smell and touch. Cha, 
and. Viparyayah, the reverse, the opposite. DarAanfit, because 

it is observed. 

15. The Vaisesika theory is further untenable because 
its atoms have colour, etc., and because the reverse is also observed in 
them.—188. 


eOMMKNTAUV. 

Tlie Vaifc§ikas admit that the atoms of oartli, water, fire and air 
possess the attributes of colour, taste, smell and touch and that they arc 
eternal and partless. But the reverse of this is the logical I'osult of 
their assumption, and their atoms ought to be non-ofernal and having parts. 
Because it is so observed in ordinary life. Anything that possesses 
colour, etc., is liable to destruction. Such as jars, etc. The atoms, 
therefore, of the Vaife§ikas must therefore have the seed of destruction 
in them, and must be made up of parts like a jar. Thus this doctrine is 
full of inherent contradictious. 

SUTUA u., 2. 16. 

UbhayathS, in both ways, whether you accept the atoms to have 
ooloar, etc., or you do uot accept it so. ^ Cha, aad. beoauise 

oi the diificulties. 



Bhasya.] U P^A, II ABHIKARANA, Su. 17. 29 § 

16. And there are difficulties in both cases.—189. 

COMMKNTARY 

If it be accepted that the atoms have not colour, taste, etc., then wc 
cannot explain the possession of these qualities by earth, water, etc., for 
that which is not in the cause cannot bo in the effect. If we take the 
contrary view, and hold that the atoms have colour, taste, etc., then the 
theory is open to the objection raised in the last Sutra. Thus in both 
ways, the atomic theory is untenable. 

sCtra II., 2. 17. 

II ^ I H I ^ ^ 11 

Aparigrahat, because it is not accepted (by the ortliodox sages 
like Manu, etc.), Glia, and. Atyantam, altogetlior, totally. 

Anapekfjii, disregard. 

17. The atomic theory is not accepted by authoritative sages, 
tlierefore it is to be disregarded altogether.—190. 

eOMMEST.MlY 

Some regard may bo shown to the doctrine of Kapila and tlie rest, 
because authoritative sages like Manu and otliei’s have accepted portions 
of their pbilosopliy. But tliis doctrine of atoms, being opposed to the 
Vedas, no sages have accepted any portion of it, lienee it is undomons- 
trated and should be disregarded by every one who aims at the higiiesf 
end of man. 


Adhikarana III.—The Buddhist doctrine examined. 

Now the author disproves the Buddhistic teaching. The Buddha had 
four disciples, who founded four systems of philosophy, called respectively 
Vaibhagika, SautrSntika, Yogfichara and Madhyamika. The Vaibhagikas 
hold-that every external object, which is perceived, is real. The Sautr&u- 
tikas hold that there is no proof whether external objects really exist of 
not, the ideas only exist, and the external objects are inferred from these 
ideas. Thus the Vaibh&gikas hold that the external objects are directly 
perceived, while the Sautrantikas maintain that the outward world is an 
inference from ideas. The third class, the Yogftcharas hold that ideas 
alone are real and there is no external world corresponding to these ideas. 
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The outward objects are unreal, like dream objects. The Mftdhyaraikas 
maintain that even the ideas themselves are unreal, and there is nothing 
that exists exco])t the void (8unyam). Such were the doctrines held by 
these four classes of Buddhists. All of them agree in maintaining 

that every existing object has only a momentary existence. The 

first two classes, namely, the A^aibhA‘5ikas and Sautr^ntikas, hold that 
all outward things may be classed under two heads, namely, physical 
and mental, the physical itself is sub-divided into two parts, Bhuta 
or elements, and Bhautika or cleraentals. Similarly, all mental objects 
are divided into two classes, mind or Chitta, and mental or Chait- 

tika. They further hold tliat tliere are live Skandhas, namely, Rupa, 

Vijilana, Vedana, Saiijna and Saihskara. Among these the four so-called 
elements—eartli, water, fire and air—are produced by the aggregation of four 
kinds of atoms, earthy, w'atery, fiery and airy, possessing rcspectiv^ely the 
attributes of hardness, fluidity, hotness and mobility. These four elements 
compose the bodies and senses of the various beings. All external objects 
thus constitute one Skandha, called the Rupa Skandha, consisting of ele¬ 
ments and (domentals. Tlu' second Skandha called Vijfulna, is the stream 
of consciousness which gives the notion of egoity. In other words, this 
I-ness is the Vijiitina Skandha. This is also called tlie Atma, the enjoyer, 
the agent. The third Skandha called Vedanli consists of the sentiency of 
pleasure and pain. It may be called the Skandha of feeling. The fourth 
Skandha called the Sahjua consists of names such as Deva Datta, etc. All 
words thus constitute tliis fourth Skandha. The fifth Skandha, called 
Sathskto, consists of the attributes of the mind, such as affection, hatred, 
delusion, merit, demerit, etc. The four last Skandhas collectively are 
called Chitta-Chaittika, mind-mental, or internal objects. All activities 
depend upon them and they constitute the inner motive of every thing. 
All internal objects are thus Chatus-Skandhi or belonging to any one of 
these four Skandhas. All external objects belong to one Skandha alone, 
namely, tlie Rupa Skandlia. Thus the whole world consists of these two 
kinds of objects, internal and external.^ Except these two, there exists, 
nothing else like ether, etc. 

JDoiiht : Now arises the doubt: Is this theory valid or not V 

Phrrapaksa : This theory is valid, because it explains all world- 
activity. 

Siddhdnia : This is not so, as shown in the following Sutra. 


svTRA m, 2. 18. 

II \ n I II 

Samudaya^), the aggregate, all objects. Ubhaya-iietuke, 

having two causes, namely, the external and the internal. ’tPt Api, also. 
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Tat-aprftptilji, there is non-establishment of that. There is not proved 
the world-order. 

18. Even adinittiiig that the whole aggregate has as its 
cause these two classes of objects, still there is not explained 
the world-order.—191. 


COMMENTARY 

The above theory of the Bauddhas vvliich classifies all objects under 
two lioads, one aggregate being called the external, the other internal, is 
not sufiicient to explain the world-order. Because all aggregates are un¬ 
intelligent and there is no permanent intelligence admitted by the Bauddhas 
which can bring about this aggregation. According to the Baiiddlias every 
thing is momentary in its existence, there is no permanent intelligent 
substance which brings about the conjunction of these Bkandhas. If it be 
said they come togetlier of their own internal motion, then the world would 
become eternal, for Skandhas being eternal, and possessing motion of 
their own, they will be constantly bringing about creation. Thus this 
theoiy is untenable. 

The holder of the Buddhistic doctrine here says: In our system there 
is a concatenation of cause and effect, beginning with Avidya. 

Note : Thus through Avidyd arises desire, aversion, etc., which compose the Saiiiskilra 
Skandha. From this arises cognition or the kindling of the mind which composes Vijil^na 
h^kandha. From this arises the six sense organs which compose the Vedan5 Bkandha. 
And from sensation again arises Avidya. Thus the circle goes on. 

We Buddhists hold this theory of the circle of causation, and as this 
circle is not refuted by any one and is admitted by all and as it 
moves like the Persiin wheel, by which water is drawn from tlie well, so our 
theory is not open to any objection raised by you. Thus Avidya produces 
Saiiiskara, from wliich comes out Vijnana, Nama-rupa, the body, the touch, 
the son’iency, the thirst (Trsna\ the activity, the birth, the species, the 
decay, the death, the grief, the lamentation, the pain, and despondency. 

Note : These are all technical terms of the Buddhists. Avidyfi means the idea of 
permanency in a thing which is really impermanent, such as the idea that the flame is 
permanent while it is momentarily changing. From this Avidya arise desire, aversion, etc., 
which constitute the Saiiiskara Skandha. From this Saiiiskara Bkandha arises that vague 
consciousness which exists in prenatal condition, and this consciousness is called Vijnana. 
From this Vijnana arises the four elements earth, water, fire and air, which constitute 
the body of all beings, and this is called Nama. From this Ndma (the four elements) are 
formed the bodies of all beings and which is called KUpa, because the bodies are either 
black or white. This embryonic body is called Nilma-RUpa. The embryo then develops 
the six senses called the ^at-^yatana. From these senses, by their mutual contact, arises 
Sparsa, touch or contact, with external objects. From this contact with external objects 
arises feeling or VedanS. From this Vedanil arises desire or thirst, whence successively 

38 
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arise Upadtoa, etc., mentioned above. Thus goes on this eternal cycle of causation. For 
further explanation sec note to the next Siltra. 

This theory is refuted by the author in the next Sutra. 


SUTRA H., 2. 19. 

II X 1 I H II 

Itara-itara, mutual, one anotlier. Pratyayatvat, because of 

being the cause. One being the cause of the otlier. The word Pratyaya here 
means the cause. Iti, thus. Chet, if. Utpatti-niatra, merely 

production, of the origin merely. Nimittatvat, because of there being 

eflBcient cause only. 

19. If it be sSaid that the world is produced by the 
mutual causality of Avidya, etc., we say no, because they are 
merely the efficient causes of the immediately subsequent 
links.—192. 


COMMKNTAKV 

If you say that this aggregate or the world is formed by the mutual 
causation of Avidya and the rest, as dcwscribed above, we say it is not so. 
For your link of causation explains only the origin of the subsequent from 
the previous. It only explains how Vijhaiia arises from Saiiiskara, etc. 
It does not explain how the aggregate is brought about. An aggregate 
called Sahghata always shows a design, and is brought about for the pur¬ 
poses of enjoyment. (A Sahgliuta like a house may be explained to have 

been produced by a putting together of bricks, mortar, etc., but they do 
not explain the design). You say that there is no permanent Atma. 
Your Atma is mojuentary only. For such a momentary soul, there can 

be no enjoyment or experiencing. Because the enjoying soul lias not pro¬ 

duced the merit or demerit whoso consequences it has to enjoy. It was 
produced by another momentary soul. Nor can you say the momentary 
soul suffers the results of tho acts done by its ancestral soul, for then that 
ancestral soul must be held to be permanent and not momentary, and if 
you hold any soul to be permanent, you give up your theory of the 
momentariuess of everything. But if you hold everything to be impermanent 
your theory is open to the objection already made. Hence the theory of the 
Saugatas is untenable. 

Note : The series beginning with Nescience comprises the following members : 
Nescience, impression, knowledge, name and form, the abode of the six, touch, feeling, 
desire, activity, birth, species, decay, death, grief, lamentation, pain, mental affliction, and 
the like* 
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The commentators agree on the whole in their explanations of the terms of this 
series. The following is the substance of the comment of the Brahmavidy^bharana: 
Nescience is the error of considering that which is momentary, impure, etc., to be per¬ 
manent, pure, etc. Impression (affection, sarhskdra) comprises desire, aversion, etc., and 
the activity caused by them. Knowledge (Vijn^na) is the self-consciousness springing up 
in the embryo.—Name and form is the rudimentary flake—or bubble-like condition of the 
embryo. The abode of the six (Sad^yatana) is the further developed stage of the embryo 
in which the latter is the abode of the six senses. Touch (Sparsa) is the sensation of 
cold, warmth, etc., on the embryo’s part. Feeling (Vedand) the sensations of pleasure and 
pain resulting therefrom. Desire (TrsnA) is the wish to enjoy the pleasurable sensations 
and to shun the painful ones. Activity (Up^dfina) is the effort resulting from desire. 
Birth is the passing out from the uterus. Species (Jdti) is the class of beings to whi<^ 
the new-born creature belongs. Decay (Jard). Death (Maranam) is explained as the 
condition of the creature when about to die (Mumflrsa). Grief (Soka) is the frustration of 
wishes connected therewith. Lament (Parivedanam) is the lamentation on that accx)unt. 
Pain (Duhkha) is such pain as is caused by the five senses. Durmanas is mental 
affliction. The *and the like’ implies death, the departure to another world and the 
subsequent return from there.-(Dr. Thibaut.) 

SIJTUA IT., 2. 20. 

^ II ^ I X I ^ o II 

Uttnra, in the next, in the subsequent. Utpade, on the origina¬ 

tion, on the production. ^ Cha, and. "jlfudmq Piirva-nirodhat, because there 
is stoppage or cessation of the preceding. 

20. There can be no causal relation between Avidysl 
and the rest, because when the subsequent is produced the preceding 
one ceases to exist.—193. 


COMMENTARY 

In this Siitra the author criticises the view that Avidyfi, etc., give 
rise to the terms in their subsequent series. He shows that Avidyfi, etc., 
cannot stand oven in causal relation to the next term in the series. The 
Buddhists being the upholders of the doctrine of momentary existence 
of everything, admit that when a thing comes into existence in a subse¬ 
quent moment, the thing that existed in the preceding moment has totally 
ceased to exist. An effect produced in a subsequent moment is the result 
of the total destruction of the cause that existed in the preceding moment 
This being their doctrine, the series of AvidyS, etc., cannot stand to each 
other in the relation of cause and effect For the cause having totally 
ceased to exist cannot stand in the relation of the originator to the effect 
which comes into existence in the subsequent moment Because we 
always perceive that the cause subsists in the effect as the thread subsists 
in the doth. But the Buddhists hold that existence originates from non¬ 
existence, for they maintain that the effect cannot manifest without iflie* 
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destruction of tho cause, the tree cannot appear until the seed is des¬ 
troyed. 

This view is next refuted by the author. 

SITKA II., 2. 21. 

^6% Asati, if there Avas non-existence, if the effect originates from 
the non-existence of tlio cause. I^ratijha, admitted principle. 

XJparodhali, contradiction. Yaugapad 3 ^am, simultaneousnoss. 

Anyathfi, otherwise. 

21. If the cause ceases to exist when tlie effect mani¬ 
fests itself, then there results contradiction of the admitted 
principle that the universe is caused by tlic Skandhas. 
Otherwise there would arise simultaneousnoss of the cause and 
effect.—194. 

(JOMMENTAltY 

The admitted principle of the Buddhists is that tho world originates 
from tho Skandhas. If, tliereforc, it be said that an effect may originate 
even when the cause is totally non-existent, then it would contradict the 
admitted principle. Non-existence being present everywhere, any thing 
will arise anywhere, always. If, however, it be said that the antecedent 

momentary existence of the cause lasts so long as the effect does not ori¬ 
ginate, then we are landed in the other difficulty, namely, tho cause and 

tho effect exist simultaneously together, for the cause would then remain 
in the effect. This would also go against the accepted doctrine of the 
Buddhists that everything is momentary merely. Therefore, it follows 
that tho effect does not originate from non-existence. 

The author next refutes tho tenet that there can be absolute 

annihilation of tho substance. Tho Buddhists hold that substances like 
jar, etc., totally cease to exist like the flame of the lamp. The author 
disproves this theory next. 


SlITRA II., 2. 22. 

m i ^ i ii 

PratisariikhyS, (destruction) depending upon tho volition of some 
conscious entity. Apratisaihkhya, (destruction) not depending upon 

any voluntary agency, Nirodhab, destruction, cessation. '*rnTfHs 

Aprftptibi non-establishment, non-demonstration. Avichchhedfit, be¬ 

cause there is no complete interruption. 
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22. Nor can there be established the two sorts of destructions, tho 
volitional and the non^volitional, because there is never any complete 
interruption.—195. 


COMMKNTARY 

Pratisaiiikhya-nirodlm is tho destruction of things dependent upon 
the volition of some conscious agent. Thus when a man says I shall 

destroy this jar and takes a hammer and reduces it to pieces. Tho other 

form of destruction which is non-dependent on tho will of any sentient 
agent is called Apratisaiiikhya-nirodha. These two, together with Aka^a 
or space, which is defined to bo tho absence of all obstruction or covering, 
are tho three kinds of non-entities believed by the Buddhists. A destruc¬ 
tion like this is called Niranvaya Vina^a or absolute destruction or Niru- 

pSkbya Siinyam or total void. Everything else is momentary only. As 
is found in the following aphorism. “P]verything which is an object of 
conception other than those threee (the two sorts of Nirodha and AkS^a) 
is temporary and composite.” 

Tho author will refute later on the tlieory that AkaSa is a non-entity. 
At present he refutes tlie wrong doctrine of the two sorts of Nirodha. 
These two sorts of Nirodhas cannot be established or are impossible, because 
(AvichchhedSt), on account of tho absence of interruption. An object 
which is existent cannot bo absolutely annihilated, for the words 
origination and destruction of a substance really mean only change 
of condition of tho substance. It only undergoes modification or a change 
of conditfon, but tho substance is a unity and remains permanent. You 
cannot say that when a candle is burnt out, it is totally annihilated. As 
we find in other cases that destruction is only a change of condition, 
we can easily infer that in the case of the candle also there can be no total 
destruction. 

Note: It is no longer a matter of inference now, but a positively proved fact, that 
when a candle burns out, it is not lost, but undergoes a change of condition. The first 
experiment shown in Chemistry is generally to prove the proposition that substance can 
never be annihilated. 

We do not certainly perceive tho candle when it is burnt out, but 
the materials of which it consisted, continue to exist in a very subtle 
state and hence they are imperceptible. If there were the absolute annihila¬ 
tion of even a single real substance, then in the next moment you will 
see the whole universe reduced to annihilation, and you yourself will 
not exist to see it. Consequently absolute annihilation is an impossibility 
and cannot be proved. 
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Note ; The following extract from Dr. Thibaut’s VedUnta Suiraj S. B. E., Vol. 34, 
page 410, explains the reasoning of this Siltra very clearly : 

A series of momentary existence constituting a chain of causes and effects can 
never be entirely stopped ; for the last momentary existence must be supposed either to 
produce its effect or not to produce it. In the former case the series is continued; the 
latter alternative would imply that the last • link does not really exist, since the Bauddhas 
define the Sa.tttt of a thing as its causal efficiency (c/*. Sarvadarsanasarhgraha). And the 
non-existence of the last link would retrogrcssivcly lead to the non-cxistence of the whole 
series. 

The Author next refutes the notion of release as entertained by the 
Buddhists. 


sfruA II., 2. 23. 

BWI ^ II ^ I H I II 

Ubhayatlia, in either case. ^ Cba, and. Do§At, because 

there arc objections. 

23. In both cases there are objections and hence the very idea of 
release is not established.—106. 


COM.MKNTAUy 

The word ‘not’ is understood in this and tlic three subsequent 

Sutras from tlic Siitra II., 2, lib The Buddhists define Mok§ha or release 
to be the cessation of the series of Avidyii and the rest, wliioli constitute 
the world cycle called Samsara. Does this release accrue from Direct 
knowledge of the trutli or of itself ? It cannot bo the first, for then the 

acceptance by the Buddhists of the form of destruction called Aprati- 

saihkhyS-nirodha would bo useless; nor can it bo the latter, for then all 
the disciplines and methods of meditation laid down by the Buddhists 
become useless. Tons their teaching cannot stand the tost of reasoning, 

and in this system release can never bo established. 

The author next refutes the doctrine of the Buddhists that Aka5a is an 
absolute non-entity. 

SUTRA n., 2. 24. 

II X I ^ I ?» II 

AkA5e, in the case of AkA^a or space or other. Cha, and. 

AviSe§ftt, because of no specific difference. 

24. The tenet of the absolute non-existence of Akflsa is also untenable, 
because there is no difference in this case also.— 197, 
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COMMENTARY 

The doctrine that space is an absolute non-entity is not tenable. 
Why do you say so? AviSesat, because there is no difference in the case 
of Ak&sa from any other kind of substance which is an object of percep¬ 
tion. Wo 'perceive space when we say “the hawk flies in space.” The 
space, therefore, is as much a real substance, as the earth, etc. As we 
know the earth by its quality of smell, water by its qinility of taste and so 
on, so we know from the quality of being the abode of objects, the 
existence of space, and that it has the attribute of Sound. Thus AkS^a 
is a real substance and not a non-entity. You Buddhists also say that 
air exists in AkaSa. If Aka^a was totally non-existent, what would be the 
receptacle of air ? Nor can you say that space is nothing but the absence 
of any occupying object. This also cannot stand to reason. Consequently 

Akafia is not a negative substance of the logicians. The logicians hold 

that absence or Abhava is of three sorts : Prak-abhava, prior non¬ 
existence, as the non-existence of the jar before its being made by the 
potter; second, Pradhvasta-abhava, or absjnco by destruction, as when 
a jar is broken into pieces ; third, Atyanta-abhava, absolute non-existence, 
JUS the horn of the hare, which is absolutely a fiction. Aka^a is none of 

these three kinds of absence. If Aka^a bo a non-entity, then the whole 

universe would become devoid of space. For if you say that Aka^a is 

nothing, but the absence of covering or‘occupying body, then it cannot 
be the covering of earth, etc,, juid if AkA^a is non-perceptible, because 

there is an occupying body like earth, etc., then we are landed into a posi¬ 
tion that the whole universe is without space, because something or other 
exists everywhere. If you say that Aka&i exists then there would be 
non-perception of earth, etc. Thus on neither view tlie definition of Aka^a 
given by you is tenable. 

^oie : Nor is it possible to hold that Hpacc is nothing else but the non-existence 

(Abhava) of earth, and so on, for this view collapses as soon as set forth in definite alter¬ 

natives. For whether we define Space as the antecedent and subsequent non-existence 
of earth, and so on, or as their mutual non-existence, or as their absolute non-existence 
— on none of these alternatives we attain the proper idea of Space. If, in the first place, 
we define it as the antecedent and subsequent non-existence of earth, and so on, it will 
follow that, as the idea of Space can thus not be connected with earth and other things 
existing at the present moment, the whole world is without Space. 

If, in the second place, we define it as the mutual non-existence of earth, and so 
on, it will follow that, as such mutual non existence inheres in the things only which stand 
towards each other in the relation of mutual non-existence, there is no perception of 
Space in the intervals between those things (while as a matter of fact there is). And, in 
the third place, absolute non-existence of earth, and so on, cannot of course be admitted, 
and as non-existence (Abhava) is clearly conceived as a special state of something actually 
existing, Space even if admitted to be of the nature of Abhava, would not on that account 
be a futile non-entity (something ‘Tuchcha* or ‘NirupAkhya.*)—Dr. Thibaut. 
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sCtra il, 2. 25. 

II ? I ? I li 

A nusmriteh, because of the memory, or recognition. ^ Cha, and. 

25. The fact of mcmoiy or recollection also proves that things are 
not momentary.—198. 


COMMKNtARY 

Anusmritih or remembrance is the idea or Cognition of wliat was 
previously perceived. It is also called recollection or recognition. In 
recollection we recognise tlie thing that was perceived in tlie past, and 
assort about it, “this is the thing that was seen before.” This at least 
proves that the person who recollects cannot be a momentary thing. There¬ 
fore, all things are not momentary. You cannot say that this recognition 
of the thing, is only the recognition of similarity, as when wo say ‘This 

is the Ganges” or “this is the flame which wo saw before.” In the case 

of the Ganges and the flame, no doubt, it is a false assumption to say, it 

is the same as it was before, for the water in the river is not the same, 

nor the particles which constitute the flame. In their case, there is no 
oneness of the object. The perception is merely of similarity. But 
unless there bo one permanent knowing subject, who can perceive the 
similiarity, in the past with the present, ho cannot assert “this is the 
Ganges or this is the tlamo which was in the past.” In other words, the 
knowing subject must be permanent and not momentary. It may be 
possible, tliat sometime doubts may arise as regards an external object, 
and one may not be able to assert whether it is identically the same object 
which was perceived in the past or something similar to it. But with 
regard to the Self, the cognising subject, there can never arise any such 
doubt “whether I am the same who was in the past.” For it is impossible 
that the memory of a thing perceived by another should exist in one’s 
own self. Nor can you say, that there is unity of succession, and that 
one impression vanishes after giving birtli to a similar impression, and 
this current of impressions gives the notion of unity. For if successions 
of impressions are identical with the preceding ones, then it practically 
comes to the same thing as the admission of a permanent chain of similar 
impressions, and this permanent chain may well be called Atma, and thus 
it would also refute the Buddhistic theory. But if it is not admitted, then 
the fact of recollection or remembrance cannot bo explained. Jforeover, 
what do you mean by “momontariness” ? Do you mean by it that which is 
related to a moment, or that which originates or is destroyed in a moment ? 
It cannot be the first, for even a permanent object must be related to a 
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moment, for many moments must pass over it. Nor can it be the second, 
for we do not perceive objects coming into existence in a moment or 
vanishing in a moment. Thus the theory of momentariness of all things 
is refuted. These very arguments refute also the theory of D?§ti- 
sy§tl- For this theory, which posits that creation is constant and going 
on at every moment and depends upon one’s seeing it, is only the 
theory of momentariness in another garb. Consequently things are not 
momentary. 

The author next takes up the theory of the Sautrantikas and proves 
its untenableness. They maintain that objects leave their ideas in our 
consciousness—ideas of their having certain colour, form, etc., and though 
they may vanish and exist no more, they exist in our consciousness as 
ideas, and are inferred as such. Therefore, the ideas are only existing 
things, and their manifoldness is caused by the manifoldness of external 
objects. This view is set aside in the next Sutra. 

sfTRA IL, 2. 26 

II ^ I ^ I II 

^ Na, not. Asatali, of the unreal, of the object which is destroyed 

and no longer exists. Adi;statvfit, because it is not perceived or 

seen. 

2G. Of that which no longer exists, there can be no 
persistence in cognition, because it is nowhere seen to be 
so.—199. 


commentary 

The SautrSntikas hold that a thing that has perished imparts its 
form to the cognition, and on the foundation of that form, yellow colour 
and so on, the thing itself is inferred. The special cognitions, such as yellow 
colour, etc., cannot be the forms of things that have perished, and exist 
only in cognition; for avo never see it in actual reality. When the sub¬ 
stance perishes, the qualities that inhere in that substance perish along 
with it. We do not see the qualities passing over to another object, 
when the substance itself is gone. Nor can you say that objects like 
jars, etc., are merely inferences and have no real external existence. 
When a person sees a jar, he says, “I see the jar,” he does not say, “I have 
the idea of a jar in ray mind, and I infer there must be something outside 
of me which I call a jar.” For this kind of idealism is contradicted by the 
very pronouncement of our consciousness, which declares that the jar 
exists outside. This is a special objection to the Sautrftntika theory. It 

39 
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follows, therefore, that the existence of a jar, which is an object of perception, 
is not inferred from tlie idea of jar formed in our cognition. Such 
existence is intuitively given by the very fact of perception. 

The author next shows a common defect which taints both these 
theories of the YaibhSgikas and the SautrSntikas. 

sCtra II., 2. 27. 

^ IM I H n 'i* II 

TJd§.sinanam, of persons who are perfectly indifferent and 
non-active, ^rq A pi, also. ^ Cha, and. Kvam, thus, Siddhih, 

accomplishment. 

27. If things were all momentaiy, then even persons 
who are non-active, will accomplish all their objects without any 
exertion.—200. 


COMMKXTAllV 

If things originate from non-existence, because every thing is 
momentary, then persons who never exert will accomplish their objects 
by their mere Ia: 2 iness, because effects are produced without any real 
cause. In the theory of universal momenfciriness, the tiling does not 

exist in the next moment, and so there can be no effort to attain a thing 
desired or to ward off a thing not desired, for thon^ would remain no 
motive for such exertion, because the good things would bo obtained 
Avithout exertion, and evil warded off similarly. A believer in this 

doctrine would never exert either to attain heaven or release. But the 

Buddhists, however, are inconsistent in their actions, for believing in the 
momentariness of all objects, they still exert for Moksa. As a matter of 
fact, every one believes tliat in order to attain an end he must employ 
appropriate means and exert properly. Consequently these two schools 
merely tend to delude mankind. For they lay down practices for the 
attainment of heaven and final release for souls which in their theory 
are momentary, and believing that entity can arise from non-entity, 
they still exert for the realisation of their objects, and as if they believed 
that the world originated not from a non-entity, but from the Skandhas 
which (according to them) are real substances. Their theory being thus 
self-contradictory deserves no serious consideration. 

Note : This refutation of the Vaibhasika and the Sautr^ntika system proceeds upon 
a misconception of the true doctrine taught by these schools. They are not so absurd 
as the Br^ma^ioal. commentators have made them out. It is very doubtful whether the 
Sutras themselves refer to these doctrines, for they do not employ any words which can 
lead to the existence of these doctrines. BddarayaQa wrote long before the rise of these 
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modern Buddhistic schools and it is not likely that he would have referred to them. If 
the Siltras are interpreted as referring to these schools which arose in quite historical 
times—some five hundred years after Christ, then we are faced with the difficulty of 
assuming that Badar^yana wrote after 500 A. C. 


Adhikarana IV .— Yogachara tlicovij considered 

The Vaibliasikas and tho Sautrantikas being thus refuted, now 
come forward tho Yogacluiras. They say that the Lord Buddha assumed 
tlie existence of external things, and in his system of Vaibhasika and 
Sautrantika ho showed the relation of those things with thought, merely 
out of deference to those weak-minded disciples of his, who were attached 
to external things. As a fact, the Lord did not believe in the reality of 
tho external world. His highest doctrine is represented by tho Yogacliara 
system, according to which the Vijnana Skandha or cognition alone 
is real. 

According to this system, an object like jar, etc., which is perceived 
in cognition, is nothing more than cognition. The Vijnana modifies 
itself into tho form of tho object. You cannot say that without external 
objects the worldly business cannot be transacted, for to this we reply 
that in dream also there are no external objects, and still all activities are 
performed with tho thought objects. Even those who believe in the 
reality of external objects, have to admit that those objects are cognised 
in so far as the mind becomes modified in the shape of those objects. 
If it were not so there would not arise phrases like, T know the jar, 
I know the cloth’ Thus all worldly activities can well go on with more 
cognition, and all practical thought and intercourse are rendered possible 
by cognition alone. What is then the necessity of assuming an external 
object corresponding to these ideas ? Nor can it be objected that thought- 
forms of internal cognitions being very minute and subtle, cannot have 
tho form of the large and big things like a jar or a mountain. But a 
little consideration will show that we cannot object that how can a 
small thing like the mind contain big things like these. Mind or idea 
itself is the power of illumination. It illumines or shines forth, it has 
a form and because it has a form, it has the possibility of shining forth 
in the shapes of all these objects. (And the smallness of the mind is no 
reason against its containing large objects, for a small object like tho 
retina of the eye contains within it all the visible external world). Says 
the objector, if there were no real external objects what causes the mind 
to assume the manifold shapes ? To this we reply, the mind assumes 
different shapes owing to the different Vasanfts or desire-impressions 
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submerged in it. (Just as these Vasanas or desire-impressions left in the 
mind create the dream world in sleep, so the external world in the waking 
consciousness is also the result of the V&sanSs). The manifoldness of 
cognition is thus caused by the manifoldness of the VSsanas, and this 
we can easily find out by a little thinking. For wherever there is Vasana 
there is a change of mental form, corresponding to the Vasana, but 
whenever the series of Vasanas are stopped, the mind also stops. More¬ 
over^ you also admit that the cognition and the object of cognition are 

always co-existent, and that the act of perception is one. We never see 
an object without the corresponding conception of it, consequently there 
is no necessity of admitting the existence of an external object correspond¬ 
ing to the internal idea. But as a matter of fact the object of knowledge 

is identical with cognition, and is not separate from it. We are conscious 

of only one form, namely, the idea, though this idea appears to us at the 
same time as an external object. The latter, however, is an error. And 
since we are always conscious of ideas and things together only, it is 
useless to assume that the thing is something different from the idea. 

Thus the ideas only exist 

Doubt: Now arises the doubt, is every thing merely an idea, 

and is it possible to have practical thought and intercourse without 

external objects, just as it is done in dream ? 

Piirvapaksa : Yog&cliflras say, all practical purposes are well 

rendered possible by admitting the reality of ideas only, for no good 
purpose is served by the additional assumption of external objects cor¬ 
responding to internal ideas. 

Siddhdnta : The external world really exists as is shown by tlie 
author in the next Siitra. 


SUTRA., n., 2. 28. 

3^515^: II ^ I ^ I He: II 


*1 Na, not, Abbavalj, non-existcnco of the external things. 

Upalabdhe^, because they are perceived, because we are conscious of them. 

28. The external things are not non-existent, because our 
consciousness bears testimony to their existence.—201. 

COMMENTARY 

As it is the consciousness alone by which we judge the existence or 
the non-existence of a thing, we must admit that the external things are 
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existent, because our consciousness says they are existing. Moreover, the 
very words we use show that we admit the existence of external things. 
Wo say “the knowledge of a jar,” a sentence wliich assumes that knoiv- 
ledge is different from the jar. No theory is worth consideration by the 
wise which goes against the testimony of one^s consciousness. The 
Yogachara may say : “I do not affirm that I have no consciousness of an 
object, I also feel that tlie object appears as an external thing, but what I 

affirm is tliis, that I am always conscious of nothing directly but of my own 

ideas, and hence the so-called appearance of the external things is the 
result of my own ideas.” To this we reply that the very fact of your con- 
ciousness proves that there is an external object giving rise to the idea of 
externality. (“That the outward thing exists apart from consciousness, has 
necessarily to be accepted on the ground of the nature of consciousness 
itself. No body when perceiving a post or a wall is conscious of his per¬ 
ception only, but all men arc conscious of posts and walls and the like as 
objects of their perception.)”—Dr. Thibaut. 

Moreover, in the sentence ‘I know the pot’ there are three things 
given, the knower the “I,” the knowledge and the object of knowledge. 

The verb to know is an active verb requiring an agent as well as an 

object. Ihe whole world believes it so and makes others believe it also. 
Therefore, to say that there is only knowledge, but no object of knowledge, 
is merely to court ridicule and derision. Consequently, it is established that 
an object is separate from knowledge. 

Says an objector : “Jf a jar and the rest arc separate from the know¬ 
ledge of them, how is it that this knowledge arises in cognition.” If you 
say that it shines forth in consciousness, then by the knowledge of the one 
jar we ought to know every thing external, for all external tilings have the 
common attribute of being dilfei'cnt from knowledge, being the other* If 
one thing which is non-knowledge is known, every non-knowledge mnst be 
known. To this we reply, it is not so. All external objects, no doubt, 
have this thing in common that they are different from the percopient 
subject. They all come under the category of non-self or object. Certain¬ 
ly, we know every thing as non-self by knowing one non-self. That is to 
sayi the general relation of the non-self to the self, is known by knowing 
one non-self. But there are many non-selves and their special relation to 
the self are different; one object is yellow, another is red and it cannot be 
said that the knowledge of the yellow object is the same as that of the red 
object. For yellowness and redness are two different ideas altogether, and 
there must be two external objects to give rise to two different ideas. 

Ideas and things certainly are concomitant, they always go together. 
But this concomittance, instead of proving that things are unreal and that 
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ideas only are real proves just tho contrary. For the very fact that they 
go together shows that they are different things and not one. Moreover, 
the Lord Buddha, while denying the reality of external things admitted 
the separate existence of the external world. For he says, ‘The form which 
is perceived internally appears like an external object.’ He uses the word 
'like' an external object, which shows that ho admitted the reality of the 
external objects. Otherwise he would not have used this word. For no 
one makes a comparison with a thing which is absolute unreality. No one 
says ho is tho son of a bari-en woman, or like tlio mare’s nest. 

IS^oie : The following quotation from Sankara is clearer: ‘‘Nobody when perceiving 
a post or a wall is conscious of his perception only, but all men arc conscious of posts and 
walls and the like as objects of their perception. That such is the consciousness of all 
men, appears also from the fact that even those who contest the existence of external things 
bear witness to their existence when they say that what is an internal object of cognition 
appears somcthirjg tike the external. For they practically accept the general conscious¬ 
ness which testifies to the existence of an external world, and being at the same time 
anxious to refute it they speak of external things as ‘tike something external.^ If they did 
not at the bottom of their hearts acknowledge the existence of the external world, how 
could they use the expression “like something extcrnal.^^ No one says, “Visnumitra appears 
like the son of a barren mother. ’ If we accept the truth as it is given to us in our con¬ 
sciousness, we must admit that the object of perception appears to us as something 
external, not like something external. 

Now the author refutes the theory that external objects need not 
exist at all, because all different ideas can well be explained as originating 
from Vasanas without the necessity of believing in tho real existence of any 
external objects. The opinion of tho yogacharas is that all practical 
tluught and intercourse are possible without assuming tho existence of 
things, in addition to tho ideas. As in dream a person has intercourse and 
practical communication witli other things and objects, while they are 
nothing but his own ideas, similarly iu the waking state also, without any 
external things, tho manifolduess of ideas may be explained through the 
Vasana. This view is refuted in the next Sutra. 


SI TRA. II., 2. 29. 

II ^ I I II 

Vaidhaimyftt, on account of difiference of nature. ^ Cha, and. 
sj Na, not. Svapnadivat, like dreams and the rest, i. e., like hypnotic 

suggestion, mirage, illusion. 

29. The ideas of the waking state are not like those 
of the dream state, because they are of a different nature. 
- 202 . 
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COMMENTAHY 

Tn the dream state and in the state of rcv^erie and hypnotic suggestion 
there are no external objects like jar, etc., and all experiences therein 
and different ideas are caused merely by one’s own consciousness, and not 
by anything really outward to the person dreaming, so also it may bo in the 
waking state. This view is not possible, because the ideas of the dreaming 
state are different from those of the waking. The objects of the dream 
state have not the same characteristics as those of the waking state. The 
objects perceived in dream are memories of waking experiences. Tn the 
waking state they are perceptions and not memories. The objects in the 
dreaming states instantly cliange their forms and are found to be unreal, 
as soon as a man awakes from sleep. Tn other words, the dream objects 
are sublated by waking consciousness. On the other hand, the objects 
perceived in the waking state do not change so instantaneously. Even after 
hundreds of years, they will have tlie same appearance as now. Moreover, 
wo never have the consciousness of their being unreal. They are never 
sublated. True, wo Iiave said above, that things perceived in dream are 
mere memories, but this is only a partial statement of fact. The true 
opinion of BadarSyana is that the supremo Lord really creates objects in 
the dream state, and makes the soul experience tlicm. They are, tliereforc, 
also real, only the diflfonmcc is that the Lord creates them for a tem])orary 
purpose and for a particular soul only ; while the external world He has 
created for all souls and for the Cosmic period, and given them greater 
fixity. This opinion will bo fully expounded in the Sutra ITT., 2. 1., where 
he will show that all dream objects arc also creations of the Lord and not 
of the soul. 

The author now refutes the view that manifoldness of ideas can be 
explained by the mauifoldness of Vasunas without the assumption of external 
objects. 


SUTRA ir., 2. 30 

^ ^ 1 ^ I II 

5T Na, not BhSvah, existence of more ideas without corresponding 
things, or existence of mere V&sanfe. Anupalabdhelj, because they 

•are not perceived. 

30. The Vasan^s do not exist without corresponding 
external objects, because it is never so perceived in expe¬ 
rience.—203. 
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VSsanls can have no existence according to your theory, for you 
hold that there are no external objects. Wo know that Vasan&s are 
produced by exfernal objects; where there is no external object their is 
no Vasanl This is demonstrated by the rule of identity and difference. 
We never see any Vasan^ originating without any external object. The 
Yogfichfiras cannot explain how the V^sanSs originate. 4nd as they do 
not believe in the existence of external objects, they cannot explain the 
existence of Vasanas even. According to tlieir doctrine, tho existence 
of A^lsanSs is impossible, as they do not admit the perception of external 
things. The variety of Vtisanas is caused by the variety of external 
objects, according to us. 

Vasana is really a kind of mental impression or Samskara. This 
Saiiiskara or impression cannot exist without some permanent substratum, 
in which it may inhere. But the Yogacharas do not believe in any permanent 
substratum, hence for this reason also their so-called Vasanas or mental 
impressions cannot exist. This tlie author shows in tlie next Siitra. 

SUT1?A II., 2, 31. 

m I ’ u ni 

Ksanikattv&t, because of momentarinoss. Cha, and. 

31. The Vasanas have no permanent substratum, because 
of tlieir theory of universal momentarincss.—204. 

C03BIENTAUY 

The word Na’ is understood in this Sutra from the preceding 
aphorism. According to your theory there is no permanent substratum 
in which Vasanas may inhere. For you believe that everything is 
momentary. According to you, the external ideas tliat we have during 
an earth life (Pravrtti Vijhana) and the Cosmic ideas which cease only 
with the cessation of a w'orld period or Pralaya (A-laya Vijnana) and which 
exist in the Monad are all momentary. Thus there being no conscious 
self wliich is permanent in past, present and future, it is not possible to 
have remembrance, recognition and so on, which are subject to mental 
impressions dependent on place, time and cause. All these YSsanSs, 
memories, and thoughts, practically presuppose some absolutely un¬ 
changeable Self or principle, equally connected with the past, the present 
and the future. Consequently this Vijhana-mStra-v&da is unworthy of 
further consideration, for it cannot explain how the VSsan&s can exist 
without a permanent substratum, and how they can be manifold in the 
absence of that substratum. 
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Adhikarana V.—Madhyamika theory refuted. 

The YogacIiSra being thus refuted, now comes forward the Madhya¬ 
mika who holds the doctrine of universal void. He says, “The Lord 

Buddha admitted the existence of external objects and of ideas, only for 

the sake of those less intellectual pupils of his, who could not at once 

grasp his real doctrine of universal void. All the preceding theories of 
the momentarinoss of tilings and ideas are so many concessions to these, 
and may be considered as rungs of the ladder loading to this theory. 
This is the real doctrine of the Lord, and as a matter of fact, neither the 
external objects nor the ideas exist in reality. The only reality is Silnyam, 
the Great Void, and the reaching of this nothingness constitutes Release 
or Moksa. This is tlie true secret taught by the Lord and it is proved 
thus: Silnya or nothing is self-existent and self-proved, because no cause 
need be assigned for its production. It is only a thing, which exists, 

that requires a cause to explain its origination. But No-thing requires 

no such cause or explanation. Further, a thing which. h (Sat) must 

originate either from some existent things or not. It cannot originate from 
a thing which is existent or from a being, because we do not see a tree 
to originate with sprout, leaves, eto, so long as the seed is not destroyed. 
It is only when the seed is destroyed, that the tree originates. Thus 
a Sat or a thing cannot originate from a being. Nor can it originate 

from a non-being (Abhava), for we do not see the origination of tree, 
sprout, etc., from a seed which has been roasted. Similarly, nothing can 
originate of itself, for then it would be dependent upon Atma, which 
would bo a useless assumption. Nor can any motive be assigned for a 
thing originating from itself. Nor can it originate from anything else, 

for then it would follow that any thing might originate from any thing, 
for all things alike are other things. Thus there being no origination, 
there is also no destruction. Therefore, the words like Origination, 
Destruction, Being, Non-being ‘are mere illusions and the only reality is 

the Silnyam. 

Doaht : Hero arises the doubt : Is it true to believe [that Sunyam 
is the only reality or is it not ? 

Pfirvapaksa : The Sunyam is the only reality because it is ^self- 

proved while other things being based upon illusion have no real existence. 
The Great Void constitutes reality. 

Siddkdnia : The^ Sunyam i& not the reality as'i is ^howniih the next 
Sfltra.' ■' ■ ’ ' ' ' - ; " , ■ r '' 


40 



314 VEDlNTA-SdTRAS. II ADHyXyA. [Oovin^a 


SINTRA ti., 2. 32. 


Saivathfi, in every way. Aniipapatteh, because of the 

iniprobablity, because of its not being proved. ^ Cha, and. 

, 32. The doctrine of the Void is in every way un¬ 
proved.— 205. 


COMMENT VRY 

The word ‘Na’ is understood in this Sutra. What is the Sunyam 
of yours, is it a being or a non-being or both being and non-being ? In 
any way, you cannot establish your doctrine. If you say it is a being, 
then you give up your position and admit that Sunyam is a being ; if you 
say it is a non-being, then your declaration amounts to this, that you esta¬ 
blish that every thing is nothing. But you must admit yourself to be a 
being and your reasoning also to be something, and not nothing and 
this also contradicts your theory that all is nothing. If you say it is 
both being and non-being, then it also contradicts your own theory and 
lands you into undesirable results. Moreover, the means of knowledge 
by which Sunyam is to be proved must at least bo real and must be 

acknowledged to be true, for if such means of knowledge and arguments be 

themselves nothing, then the theory of nothingness cannot be established. 
And if those means and arguments be true, then something certainly is 
proved, and then also the theory of universal nothingness is disproved. 
Thus Sunyav^da is disproved in every way. Thus it is to be inferred that 
the Lord Buddha taught these three self-contradictory doctrines in order 
to delude the world. At one time he teaches the reality of the external 

world, next the reality of ideas only, and lastly general nothingness, 

and thus he has made it clear that his object was to delude the Asuras. 
The doctrine of the Lokfiyatikas or materialists, being perfectly futile, the 
author of the Sutras has made no attempt to refute them. Thus the 
Buddhistic doctrine being refuted, its sister doctrine the JKyavfida also 
stands refuted. The doctrine that creation depends upon perception 

(Dv§ti Sy^tivftda) and the doctrine that the creation is an illusion as the 
illusion of the snake in the rope (Vivartavftda) have also this in common 
with the Buddhistic teaching, that they also believe the things to be 
momentary. Hence the refutation of Buddhism refutes these theories also. 

Adhiharana VI.—The Jaina theory examined. 

Now the author shows the faults of the Jaina theory. The doctrine 
of the Jainas is that substances are of two kinds, Jiva or souls and Ajtva 
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or Non-souls. The Jtva is sentient, and intelligent, has the size of the 
body which it occupies, and has parts or members. The Ajiva or Non¬ 
souls are of five kinds, namely, (i) Dharma or Merit, (ii) Adharma or 
De-merit, (m) Pudgala or Bodies, (ir) Kala or Time, and M Akfi4a or Space. 
Dharma or Merit is that which causes motion or progress. Adharma or 
De-merit is that which causes the stationariness of a thing. Both those 

are all-pervading. The Pudgala or Body is that which possesses 
colour, smell, taste and toucli. It is of two sorts, namely, Atomic, and 
Molecular or compounded of Atoms. Air, Fire, Water, Earth, Bodies of 
Creatures and the various plans or Worlds are Compounds and not 
Atomic. The Atoms, which are the causes, are not of four sorts, but of 
one nature. Through a modification of their nature, they assume different 
forms like earth, etc. Time is a particular Atomic substance, which is 
the cause of the distinction of past, present and future. Space is one, 

infinite and is that which contains others and has dimensions. These six 
substances (the Jiva and the five non-Jivas) are called Dravyas and this 
world consists of tluMu. Among these, vvith the exception of the Atoms, 
the remaining five are cahed Asti-k^yas. Such as the Jiva-Asti-kSya, the 
Dhai ma-Asti-kaya, the Adharma-Asti-kfiya, the Pudgala-Asti-kaya and the 
Aka^a-Asti-kSya. The word Asti-kaya denotes the substance that 

occupies different parts of Space. In other words, any space-occupying 
substance may be called an Asti-k&ya. The Jainas describe seven 

categories, which are helpful for the purposes of the release of the Souls. 
They are these substances arranged in a different order, namely, (/) Jiva 
or Soul, (u) Ajiva or Non-soul, (ni) Asrava or influx or channel, (tv) Nirjara 
or decay or exhaustion of passions, r) Samvara or hinderance or obscura¬ 
tion, (vi) Bandha or bondage, and (vtt) Moksa or release. Among these, the 
Jiva has already been defined, namely, the substance which has knowledge, 
etc., as its qualities. Ajiva or non-Soul is everything which is the object 
of enjoyment of the Soul. The Asrava or channel is that through which 
the Soul flows towards the external objects; it is the channel of communi¬ 
cation between the Soul and the world, in other words, the senses are called 
Asrava. The Samvara or the obscuration are indiscrimination, want of dis- 
passion, etc., which hinder the opposite attributes of discrimination, etc. 
Nii^ara or exhaustion is that which destroys totally or which exhausts the 
source of lust, anger, etc,, such austerities, like plucking off of hairs, 

sitting on hot stones, etc. Bondage is the current or cycle of birth and 
death, caused by eight kinds of Karmas. These eight kinds of Karinas are 
comprised under two heads, namely, four Ghfitika Karmas or particular 
evil deeds which obstruct the natural innate knowledge, wisdom, seeing, 
vigour and pleasure of the Jiva. Four Aghftti Karmas, which are particu¬ 
lar kinds of virtuous acts, by which is accomplished the connection of the 
Soul with the Body, the wrong notion ot identifying the Soul with the 
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Body, and indifference towards pleasure and pain, as well as desire of 
pleasure and avoidance of pain. Release or Mukti consists cither in 
remaining stationary in Space above all worlds, or in which tJicre is cons¬ 
tant progress towards higher regions. This is to be accomplished by 
means of the practices taught in the Jaina scriptures. They cause libera¬ 
tion from tliese eight kinds of Karmas, and manifest the true nature of the 
Soul. Their practices are called the throe jewels, namely, the right know¬ 
ledge, the right seeing, and the right conduct. They establish those 
substances by their system of reasoning called the Sapta-bhangi-nyaya, called 
also Syad-vfida. (i) 8yad-asti, somewhat it is or may be it is, (n) Syad- 
nSsti, somewhat it is not or may be it is not, (m) SySd-avaktavyah, it may 
be predicated a little, or may bo it is not predicable, {iv) Syad-asti-cha- 
nSsti*cha, may be or somewhat it is or it is not, (v) Syad-asti-cha- 
avaktavyah-cha, may be or somewhat it is and is not prcdicablc, (v/) SyM- 
nSsti-cha-avaktvyah-cha, may be or somewhat it is not and is not ])redic- 
able, (rit) Syad-asti-cha-nSsti-cha-avaktavyah-cha, may bo or somewhat it is 
and it is not and it is not predicable. 

The word ‘Syad’ is an Indeclinable and has the sense of “some¬ 
what,” “somehow,” “not fully.” The word “Sapta-bhahgi” means that 
system of reasoning in which the seven rules are refuted (Bhahga^brokenv 
Those seven rules are: (0 Existence or Sattvam, (ii) Non-existence or 
Asattvam, (tu) Sad-asattvam or existence and not existence, («?;) Sad-asad- 
vilaksanattvam, something different from existence and non-existence, 
(r) Sattve-sati-tad-vilaksanattvam, while there is existence it is different from 
it, (vi) Asattvesati tad-vilaksanattvam, while there is non-existence yet 
it is different from it, (id?) Sad-asattve-sati-tad-vilaksanattvarn, while there 
is existence and non-existence, yet it is difterent from it. Thus there 
are seven kinds of tlieories regarding the reality of substances or world, 
some holding it to be existent or real, others holding it to bo non-real, 
a third class holding it to bo neither real nor non-real, and so on. To 
disprove these several theories of existence, is the object of this Sapta- 
bhahgi-ny&ya, or the reasoning by which the seven theories arc refuted. 
This is necessary everywhere, for every object is either real or non- 
real, eternal or non-eternal, difterent or non-diflerent and is manifold 

on account of these attributes. If the object is absolutely existent 

then it will exist always, everywhere, in every mode and no one will 

ever desire cither to acquire it, or to abandon it (as no one over desires to 
acquire air or reject it, since it exists everywhere). A thing whicli one 
already has can never become an object of acquisition, nor is it possible to 
abandon it, just as gravity, which is everywhere, cannot bo abondoned. If, 
however, the substances do not exist absolutely, but exist only to some 

extent, and sometimes and for some person and place and somehow, then 
only it is possible to make exertion to, acquire it, or attempt , to reject it 
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All exertions and cessation of exertion are possible only with regard to 
objects which are not absolute existences. All objects are either Dravyas 
or different modifications of Dravyas, and called Paryaya. The Dravya or 
substance alone is qualified by the attribute of Sattva or real, while 
Paryaya or modification has the quality of Asattva or non-real. Paryaya 
or modification is the particular state in which the substance may exist. 
They have different conditions of permanency and non-permanency, of 
origination and destruction, etc. The substance is permanent, its modification 
is impermanent, the substance is real, its rnodifi.cations are unreal, the 
substance has no origin or destruction, its modifications liave origin and 
dovstruction. This is the theory of the Jainas. 

Doubt : Tliese several categories taught by the Arhats, namely, Souls, 
Non-souls, etc., are tliey reasonable or not? 

Purvapalcsn : This theory is reasonable, because it is established by 
the logic of seven paralogisms. 

Siddhdrda : This is, however, not true; every thing is not of an 
ambiguous nature as the Jainas hold. This is established by tho next 
Sutra. 


SITKA 11., 2. 33. 

\\ \ \ ^ \ w w 

^ Na, not. Ekasmin, in one substance. AsambhavSt, 

because of tho impossibility. 

33. These categories cannot be established, because 

it is impossible that in one substance there may simultane¬ 
ously exist opposing qualities, such as real and non-real, 
etc.—206. 


COMMENTARY 

Those . categories,of the Jainas and their seven-fold reasoning cannot bo 
established, because in one substance it is not possible that contradictory 
qualities should exist simultaneously. No one ever sees the same 
object to bo hot and cold, at liie same time. Moreover, it would be useless 
to lay down rules of p'ractice for the' attainment of heaven, for the avoidance 
of hell, or for release ;; because' there being no certainty about anything. 
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the heaven may as well be bell, and final release not different from these. 
Since every thing is ambiguous, there would bo nothing to distinguish 
heaven, hell and release from each other. Not only would arise the 
confuifeion with r(‘gard to objects of the other world, but of this world also. 
If the things are indefinite, and if every thing is “somehow it is, somehow 
it is not,’’ then a person wanting water, will go and take fire to quench 
his thirst, and so on with every thing else ; for it may be that fire is 
hot, it may be that fire is cold. Similarly, in this system, there exists 
not only diftercnce between objects but non-difference also; thus water 
is not only different from fire, but it is alse not different from it, and hence 
a man may desist from fire, if he wants water, when he thinks of the 
difference between the two ; but he may try to use fire, as water, when 
he thinks of their non-difference. Their logic, therefore, is fragile as the 
thread of a spider and cannot stand the strain of reasoning. As a matter 
of fact, substances are definite and the means of establishing their definite¬ 
ness are the various categories or Bhangas, and the Soul is the subject 
that makes this definition, . and the fruit of this process is definite 
conception. But in this system of indefiniteness, nothing can bo assorted 
as either existing or non-existing, and nothing can be known for certainty. 
What is, therefore, the use of examining this system any further, and when 
nothing is ascertainable in this system ? 

In the next Siitra the author refutes that doctrine of the Jainas which 
declares that the Soul has the size of the body. 

SUTRA ir., 2. 34. 

II H I H I II 

W Kvam, thus. ^ Cha, and. A.tmS, Soul or Atman. 

AkSrtsnyam, not entireness, limitedness. 

34. And in this view of the Jainas, the Soul also 
becomes mutilated, aud loses its entireness.—207. 


COMMKNTAEV 

The Jaina thory is open not only to the objection of predicating 
contradictory attributes, like existence and non-existence, etc., to the same 
object, at the same lime; but their Atman also becomes non-entire and 
mutilated. They hold that the Jiva has the size of the body that it 
animates. Therefore, the Soul of a child or a youth being smaller in size, 
would not be able to fill completely the body of the grown-up man. 
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nor would the Soul of a man, being of the size of the man, fill the entire 
body of an elephant, if owing to some fault of his past Karmas, he is 
condemned to occupy that body. The body being thus too big for the 
Soul, it would not perceive the pleasure and pain in its entire organism. 
Similarly, when it is condemned to occupy a small body, like that of a 
mosquito or a gnat, it would bo too big for that body and would not bo 
able to enter it fully. 


srTRA 11., 2. 35. 

S ^ II ^ I H I II 

5T Na, not, ^ Cha, and, Pary^yat, on account of the assump¬ 

tion of the doctrine of Paryftya or successive change ; namely, that the Soul 
contracts and dilates, in succession, according to the size of the body, 

Api, also.^fqd '^2 Avirodhah, non-contradiction. Vik&rlldibhyab, because 

it would be open to the objection of change, etc. 

35. Nor would this contradiction be removed by assuming the 
theory of Paryaya, for then the Soul would be liable to change and 
the rest—208, 


COMMENTARY 

The Jaina may say the Soul is really indefinite in its size, and 
therefore, when it animates the bodies of an infant or a youth, it has 

that size, and when it occupies the bodies of horses or elephantSf it 

expands itself to that size : and so by successive expansion and dilatation 
(just like a gas), it fully occupies the entire body that it for the time 

being animates : and thus there is no objection to our theory that the 

Soul is of the size of the body. To this, we say, that it cannot be so. 
Because it involves the undesirable assumption of the Soul being liable 
to change. In your own theory you also admit that the Soul is change¬ 

less. But if this Paryftya theory be admitted, then the Soul would become 
liable to change, and consequently it would become non-permanent. This 
is a conclusion which neither you nor any body else desires. Hence your 
theory is not a reasonable one. 

There is another theory, that the Soul undergoes no change then only 
when it assumes the body of Release or the body of Mukti. In that body, 
the Soul has the size of the body and is unchanging as that body is 
unchanging and permanent. This modified theory which holds thAt the 
final size of the Soul results from the Muktadeha and in which the size and 
the Soul are both permanent because the Soul does not pass into another 
body, is also not reasonable. If this final body is produced at a certain 
period of time it must be liable to destruction. If it is not produced at a 
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particular period of time, then it is the eternal body of the Soul' which it 
possesses from the very beginning, and it being its real size, your theory of 
Paryfiya falls to the ground. Moreover, 'in your theory of every thing being 
indefinite, this ultimate size of the Soul may either be existent or non-existent, 
and so there would be no permanency of this size also. 

In the next Sutra the autlior shows the faults in the theory of release 
as taught by the Jainas. 


SIIT1{A II., 2. 30. 

II ^ I ^ I II 

Auty^vastliiteli, in the final state, on account of the permanency 
of the final condition or release. ^ Cha, and. Ubhaya, both, 

NityatvSt, of being permanent. Avi^esat, because there being no 

difference. 

36. The final condition or the state of release being not 
different from the worldly state, because both are eternal, so this 
theory is untenable.—209. 


COM\rKNTAnY 

The word “Not” is understood in this Sfitfit from the last one. 
There is no peculiarity or difference according to the Jairias between the 
state of release and the mundane state. Both are perhianent according 
to them, The Mukti is defined by them as eternal progress upward or 
remaining in the Aloka ilka.4a. Both these are called states of release, 
whether the Soul makes eternal progress or is fixed in the Aloka-^k^^a. 
Thus there is no difference between the worldly existence arid release. 
For motion, whether in the. worldly cycle or whether in a straight line of 
infinite progression, is after all mundane. Moreover, ho one can ever feel 
happiness in a state of constant upward motion, or in standing stationary 
without any support in one place. Thus both these ideas of the Mukti 

of the Jainas are not Soul-satisfying. The Jaina may say such a state 
of constant motion or permanent fixture may be a state of pain' to an 
embodied Soul, but not to disembodied Mukta Jiva. To this we say, that- 
even in the state of Mukti, the Soul has its various members and feels 
their burden just as it feels the weight of the body. Moreover, neither the 
condition of eternal progress nor, the permanent fixture in Aloka can 
be: said to bo eternal, because they presuppose action and consequently 
liability to certain destruction also. Therefore, this* Jaina theory is* fufile' 
and ludicrous. This refutation of thO Jaina theory" indtud0<^ ’ also ihe: 
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refutation of the Mayavadins, the secret friends of the Jainas, who also assert 
that tins world is a jraya, noitln'r real* nor non-real ; ami that Brahman 
taught in the (Tpanisads is not predicahle by any words. 


Adhiharana VII. — Pa^upata sysfrm rrvletred. 

The author now refutes th(‘ opinions of sectai’ians like tin* followers 
of Pai^upati, OaneAa and Surya. The Paf^iipatas maintain that eans(‘, 
('fleet, iiK'ditation (Yoga), (lis(*iplin(' (Vidhi\ ami tin' ('ml of pain aro tin* 
fiv(' catc'gories rt'veah'd by tin' groat Lord Pai^npati Hims(*lf, iti order to 
break the bonds of tlu' Soul called herein Pasn or animal. Fn this svsb'in 
I^uSupati is th(' operative' cansf', and Mahat and the r('st are tlu' eilects. TIu' 
Yoga is the meditation, coiic(*ntration, etc., through Omkara. TIk' Yidhi is 
the discipline such as bathing three times a day, ('tc., whih' th(‘ ('ud of pain 
means n'lease or Moksa. Tlu^se arc' the five' eutc'gories of tlie Pasupatas. 
Similar to this doctrine', arc' the tc'achings of tlu' folioW(.‘rs of Oane^a and 
Surya, uho hold these deities to b^ tiu' opc'rative cause', and the Prakrti 
and time aro the' causes of the' creation of the world through the operativ'e 
agency of these deitie's. By worshipping them the Soul attains proximity 
with those gods, and tliere accrues complete e'essation of all pains, which 
is Moksa, 

Doubt : Now arises tlu' doubt, wh(.'ther these systems of PaAupatas and 
the rest are reasonable or not. 

Purrapakm : The Purvapaksin maintains that this system is re^asonable, 
because we see in ordinary life' also, that an agent like a potter, etc., is 
only the operativei cause of the jar which he makes, he is not its material 
cause. Ood, therefore, is only the operative cause of the universe, and not 
its material cause. The matte^r is supplied by the eternal Prakrti. The 
disciplines laid down also are re^asonable and practical. 

Siddhdnta : This is not the right view, as the author shows in the 
next Sfitra. 

soTKv n., 2. 37. 

ii h i ^ i ii 

'l?3: Patyu^, of the Lord, the doctrine of the three Patis or the Lords, vix., 
PaSupati, Gapapati, and Dinapati. Asfimanjasyfit, on account of 

untenableness, inappropriateness. 

37. The teaching of Pafiupati is also not right, because 
of its inappropriateuess.—210. 

41 
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The word “not” is unclcn-stooil in this Sutra. Tlie doctrine taught by 
PaSupati is not right, because it is inappropriah*, tliat is ]^o say, it is opposed 
to the Vedas. The A’edas teach tliat tiie one (Jod XarSvana is tlie sole 
cause of tlie creation of the world, while otlier deities like Brahnnl, Rudra 
etc., are creatures of Him. Tt teaclies tliat release depends upon devotion 
(Bhakti), knowledge (Juana), and tlii' proper performance of the duties of 
one’s order and caste as taught by NarAyana. As we find in the MaliA 
Upani.sad : 

^ ^ 51^: w I rie?i «?THr?cp=«f^«r \ 

I I I l 5}P!ITgg??F ^IfUI I 

gfl:: I q5:q5i;in5iif% ts=g«re'PtrTffg i u vg q5=gfg?ig;: jgg; i d 
1 ggi g ggwn ii ni 

ggfg gr^w: ^sfgcgiTgt gggt ejpStef 5J5 u?ri 

grfti: j^gfgrgg flfg giggg gg) grug gg gqaigi gigr- 

ggfftt epai^ grggif'gTftigr^T ii a ii 

Thus say the sages how creation arose. Ndr^yana ulono (‘xisted in the beginning. 
There was neither Brahtnd nor Tsana, nor Water, nor T^iro, nor Moon : nor these heaven 
and earth ;nor the stars, nor the Sun. He being alone, did not rejoice (and so entered into 
meditation). Of Him thus meditating, there arose sacrifice and the hymns of the Vedas. 
From Him arose fourteen Furu^as and one Daughter, namely, ten Tndriyas and Manas the 
eleventh, Tejas the twelfth, Ahamkdra, the thirteenth, and Prana, the fourteenth, called 
Atm£. (These are the fourteen Purusas). Fifteenth is the Daughter called Buddhi. (Atmfi 
is the fifteenth the daughter above-mentioned, according to Saihkardnanda). (From Him 
arose) the five Tanm^tras, and the five Mahdbhfitas. This Nitrityana is the twenty-five-fold 
Purusa (or He who pervades these twenty-five principles). . . Of Ndr^yana thus meditating 
there arose from His forehead SAlap^pi having three eyes, holding Sri, Truth, Brahma- 
charya. Austerity, Dispassion, etc. 

This shows that the four-faced Brahma arose from NSrfiyaiia as well as 
Pai^iipati or Siva. In another Upanisad also we find the same (Nftrfiyana 
Upanisad': 

fwt f gmggflsggggg ggr: i gFKigwTfgpifr gig^ i gg: 

g I 4t grfsgffirm: ?f*i^ gifrgft i gurggiPfgwr grg?! gKiggni?^ gigif gm- 

gmggfTftj^> gig^ gKtggpggl gg) gpiggiiHig?! w gmq>5TS!W[?ir- 
ggf ^rs gii s^gg: ggffti ipgfRi ggffin ^ gniggii^g ggpwiif ging^ 
gwg% !Rftg5% ii i ii 

'No’b veti\y TS&t&yapa tbe Puiusa dealied, “1*1 me create offepring.” From N&racyaga 
were produced the PrApa, Manas and all the sense organs. From Him arose the ether, ui, 
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light, water, and earth, the upholder of all. From Ndrayaiia arose Brahnut, from Naniyana 
was produced Rudra, from N^r^yana was produced Prajapati, from Xiirayana was produced 
Indra, from NarAyana the eight Vasus, from NdrAyana the eleven Kmlras, from Nardyana 
the twelve Sdityas, all Devataa, all Rsis, all Hymns, all Beings verily are produced from 
Nitr^yana and they merge into Nar^yana. 

So also in tlie Rg Veda (X. 125., 1 to 8) Hnd : 

'■STS’C I 

3»Tr jwr i 

1. I travel with the Rudras and the Vasus, with the Adityas and All-Hods I wander. 

I hold aloft both Varuna and Mitra, Indra and Agni, and the Pair of Asvins, 

^rPr II 

2. I cherish and sustain high-swelling Soma, and Tvastar, I support Pusan, and 
Bhaga. 

I load with wealth the zealous sacrificcr who pours the juice and offers his oblation. 

3. I am the Queen, the gatherer-up of treasures, most thoughtful, first of those who 
merit worship. 

Thus Gods have established me in many places with many homes to enter and 
abide in. 

J. Through me alone all cat the food that feeds them,—each man who sees, breathes, 
hears the word outspoken. 

I'hey know it not, but yet they dwell beside me. Hear, one and all, the truths as 
I declare it. 

JTTg^Pr: I 

qg dH dq; dg dHL 9^1^ II 

5. I, verily, myself announce and utter the word that Gods and men alike shall 

welcome. 

I make the man 1 love exceeding mighty, make him a sage, a Rsi, and a Brahman. 

qsaq qg-' ^ i 

srqrq m ii 

6. I bend the bow for Rudra that his arrow may strike and slay the hater of 

devotion. 

I rouse and order battle for the people, and 1 have penetrated Earth and Heaven. 

^ ^ * 
dd: gsRT ^g dd ^rgq: dq n 

7. On the world's summit I bring forth the Father ; my home is in the waters, in the 

ocean. 

Thence I extend over all existing creatures, and touch even yonder ^heaven with my 
fordiead. 
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ftqr q<; ?f<i5<jr qenqat qf^T 5m q»j5 ii 

S. I brenthe a stroiif? breath like the wind and tempest, the while I hold together all 
existenrn. 

Beyond this wide earth and beyond the heavens I have become so mighty in my 
grandeur. 

Similarly in the Yajur-Veda (Hrliadaranyaka, TV., 4. 22.) wo find it stated : 

The knowers of Brahman seek to understand him by the study of the Vetla, by 
sacrifice, by gifts, by penance, by fasting and he who knows him becomes a Muni. 

So also (Brhadaranyaka, IV,, 4. 21) : 

l^et a wise seeker of Brahman, after he has discovered Him, practise wisdom (that is, 
meditate on Jlim). 

So also in (Byliadaranyaka, TY., 5. 0): 

Verily the Atm^ is to be seen to be heard, to be perceivc'd, to be marked. 

So also the Smrtis, following in tlie footsteps of the Vedas, declare 
this trutli over and over again. Tn some places, no doubt, of the Vedas 

and the Smrtis the word “Pa^upati, “Oanei^a,” “Snrya,'’ (dc., are used 

and they are described as the Ruler of all, the Cause of all, the Creator of 

all, etc. But in those places these words are to be taken in their etymolo¬ 

gical sense as applying to Nfirayana. Thus th(* word 'Pasiipati’ there 
would mean the Lord of all Souls, ‘Cane^a’ the Lord of hosts, \Surya,’ 
the Goal of the wise (Suri), just as the word Indra in the Veda is the name 
of the Supreme Lord, being derived from the root V* Tnd “to rule." Thus all 
the Vedas and the Smrtis really describe Nar^iyana, tl )0 Supreme Brahman and 
not any lower deity. The proper interpretation of Vedic texts, therefore, is 
that “Supreme Brahman is the real Creator.’' 

The sectarians like PaSupatas and the rest have, by mere arguments and 
reasoning, established the existence of the T.iord. But reasoning must be 
according to worldly rules, and it cannot establish such existence. These 
sectarians also hold that the Lord is only the operative cause which cannot 
be established by reasoning. Because it is impossible that tlie Lord should 
be the mere operative cause of the world, for then His connection with 
the world cannot be established. Tn ordinary worldly life we see, that 
a potter, who is merely the operative cause of the pot, has a certain 
connection with the clay with wiiich he fashions the pot. What is that 
connection of the Lord with Pradliana and the Souls, with which He creates 
the world ? These sectarians cannot establish that connection. The next 
Sutra shows this. 

SUTKA IL, 2. 38. 

II ^ I ^ I II 

Sambandha, coanection, relation “of the Lord with the world.” 
qfgqq%: Aunpapattob, because of the impossibility. Cha, and. 
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28. The Lord can have no connection as Creator 

of the Avorld, with the world, because of the impossibility of such a 
connection.—211. 

COMMKNTAKY 

These sectarians hold that a Loi*d is without a body, consequently 
such a Lord can hav(i no connection with Matter and Spirit. An embodied 
being, like a potter, can have such relation with clay, etc,, because he has 
a body. But a bodiless Lord can have no sncli connection. Thus the 
very connection of Lord with Matter cannot be established in this 
theory. 

sf ruv II., 2 . 30 . 

?ff^8RTS5qq%«r ii x I i ii 

Adhisthana, supeiintendcnce or mbu’ship, or staying in a place, 
having a position. Aiuipapatteh, because of the impossibility. ^ 

Cha. and. 

39. A bodiless Lord cannot create tlu' world, because He cannot 
occupy a position.—212. 


C(LMMI0NTAKV 

Controlling a thing is the function of embodied beings. Tt is 

by virtue of occupying a particular position, that an enilwdiod being, 
like a potter, can control the clay and produce the effects like pots, etc. 
A disembodi(‘d being cannot do tiiis. 

It may be said that the Seul also is unombodied, but it rules tin* 

sense organs and tlie body, without any particular position, so the Lord 

also may control Pradliana, To this the next Hutra replies : 

si Tja 11., 2. 40. 

^J|TSSf^»q: || ^ I 1 »o n 

Kann.iavat, like tlio instnnncnts of senses. Chet, if. 

Na, not. Hliogadibliyah, t>n account of enjoyment, etc. 

40, If it be .said that the Lord rules Matter, as the Soul 

rulc,s the sense organs, we reply it cannot be so, because the Soul 
has to undergo certain experiences of pleasure and pain owing to 
its Karmas, not so the Lord,—213. 

COJllIliM'.VKY 

You cannot say that Matter e.xists in Pralaya and the Lord creates 
the world with it, controlling it just as the Soul controls the sense organs. 
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You cannot say so, because the connection of the Soul with the body is 
in order that it may iinder^ijo certain experiences of birth and death, 
ph?Hsiiro and pain, in order to get the results of its Karinas. But there 
is no such Karma in the case of the Lord. Why should them the Ijord 

have any connection with Pradhana, in order t() create the world ? Tf His 

connection is just like that of the Soul, then He would be subject to birth 

and death, pleasure and pain. When lie will be in connection with 

Pradhana that will be His birth, and lie will be happy. When in Pralaya 
He renounces the Pradhana, that will be His dimtli and He will feel pain. 

Thus He will be no God at all. 

It may be said, let us admit then that the Lord lias also some soit of 
Karma, some sort of Adr^t^h sjine sort of good Karma and good Adrsfia, 
and that it is on account of such Karma, that the Lord gi'ts the body with 
which He creates the universe. Just as wo see a mighty monarch, owing 

to his great merit, gets a body and sphere of control or empire, over which 

he rules, but not so a poor Soul having not high merit behind it. This 

tlieory is also open to the following objection : 


sCtka [l, 2. 41. 

II ^ I X I » m 

Anavattvam, tiniteness. Asarvajhata, want of omniscience. 

^ Va, or. 

41. If the Lord has Karma, (however high and refined 
it may be), then He would ))e either a finite being or not possessed 
of omniscience.—214. 


(OMMKNT.VHY 

If the Lord has a body, on account of some Karma of His own, then 

Ho would be finite like any ordinary Jiva, nor would He bo omniscient. 
For he only who is not subject to Karma can approiiriately have 
omniscience. But the PaSupatas maintain that the Lord is destriictionless 
and all-knowing. Thus there arises this contradiction in their theory. 
Says the Pfi^upata, “But does not this objection apply to your Brahman 
also ; for you also believe that your God is a personal one ? To this we 

reply, that our theory of a personal Brahman is not open to this objection, 

for we do not believe in this on account of any reason or arguments, but 
because it is so iiiontioned in the scriptures. The sacred revelation des¬ 
cribes Brahman with personal attributes, and we never try to reconcile 
this description with reason. In fact, in Sutra II., 1. 27, we have already 

shown this. 
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Tlie holy BSdarayana does not show any disrespect to the mighty 
deities like PaSupati or Oanapati or Dinapati ; all that ho moans is that 
these Patis oi* Ijords are not independent agents, as their worshippers 
misconceive, but work under the will and direction of the supreme Brah¬ 
man. The author of tin* Sutras relutes only the mistaken notion of these 
s('ctarians, wlien they attribute^ perfect independence to their deity. 
Since they an* Cosmic Agents or Lords, we acknowledge that they ileserve 
all r(‘verence and worship, but we do not forget their subordinate position 
to tiu' Over-Lord, 'riiosc^ iivc^ Sutras an^ meant thus to n'fute the doctrine 
of thes(» Patis or liords. 'rh(‘ word ‘Patf is mentioned in the Sutra 
without any distinetivt' attrilinte, and thus includes all tlu^ three Patis, 
namely, tlu* Lord «d the Soul, tin* Lord of the hosts, and the Lord of the 
day. 

OIIhu's hold that th(‘s(* Sutras rcd'ub* tlu‘ Lord of tlu' argumentative 
philosoplans and th(‘ rationalists, who try to establish th(‘ existence of a 
Ood by nK'i’f' r(‘asoning without n^velation. 


Adhikaraiia VIII .— The ihcory reviewed. 

/ 

The author now rcd'utes the theory of the Saktas. Tliey hold that 

/ 

Sakti alone is the cause of the world, that She is possessed with the 
attributes of omnipotence, omniscience and the rest. 

Dotiht : Now arises the doubt : Is it possibh^ that Sakti should be the 
independent Creator of the world V 

P'117'ra'paliSa : No agent can accomplish any thing without energy 
or Sakti. The ell'ect must, therefore, be attributed not to the apparent agent. 
A red-hot iron has the power of burning, but the effect of burning should be 
properly attributed to the tire, and not to the iron through which the 
fire manifests itself. It is the eternal energ 3 % working through the Lord, 
that creates the world, and the Ijord without tlie Knergy has no creative 
power. Thus Sakti is the real Creator. 

Siddhdntn : The author refutes this by the following Sutra : 

SUTRA 11,, 2, 42. 

II I H I II 

Utpatti, origination, creation. Asambhavat, on account 

of the impossibility. 

42. Sakti alone cannot create, for creation is impossible without 
the co-operation of the Lord.—215. 
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("OIVTMKNTAIJY 

The word ''nor is uiulorstood in this Shtra. Tho followers of 
Sakti have iniaj^inod Her to bo th(‘ solo cause of tho world, bv roasoninj*’ 
aloms unsui)|)o?'tod by Vedic authority. Since tln^y base their tlu'ory 
on reason, they must b(» refuted by such |•('ason as would apiKsal to 
the common sensci of mankind. It is not possible that Sakti should be tho 
Mother of th(‘ whole Universe', because Shc' has no power of orii»ination 
singly. We do not lind in this world immaculate conception, nor do 
women .ujivu; birth to (‘hildren without connection with men. To attribute 
omniscience, etc., (o Sakti is tlu' mer(' outcome of non-reasonini’', because we 
do not find (mt'r.i'y showing* these attribuh's anywlu'n'. Says a S^kta, 
“We adjuit that tluu’e is a Purusa (Siva), the husband of Sakti, and She 
creates tho universe throui»h Ih'r Cimneotion witli ITim/' To this w(' 
reply that this also is not rit^ht, as is shown in the following* Sutra : 

soTHA ir., 2. 43. 

^ ^ # %im \\ \ w \ ^\ w 

^ Na, not. Cha, and. '7i|: Karttuh, of tlu‘ aij:('nt “Siva.’' 

Karanam, sense or^an. 

43. The Creator lias no souse instruments to come in couiKadion 
with Sakti.—21G. 

(’OMMKXTART 

Even if it be admitted that there is a Ijord, who has connection 

with Sakti, yet in His cas(i also there is absence of sense instruments’ 
like body, etc., with wliich He may create tho universe. Thus it is not 
possible that such a Purusa can have any connection with Sakti. If, 

however, it be assumed that Ho has a body and sense orj^ans, then the 

objections raised in Sutra TT., 2. 40, would apply to Him. 

But says an objector : It nec'd not be that the body and the sense 

organs of the Lord, are like ours, made of matter and the result of 

Karma, He may have a body consisting of eternal knowledge, volition, etc. 

To this the author answers by the next Sutra : 

srTRA II., 2. 44. 

II ^ I ^ I «« II 

VljnSna, knowledge, Adi, and the rest Blifive, of the 
nature of. VS, or. Tat, that. Apratisedhal.i, non-contra¬ 

diction. 

44. If it bo said that the body of the Lord consists of knowledge 
and so on, then there is no contradiction (^for such a Lord is our 
Brahman).—217. 
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COMMENTARY 

/ 

If this Lord of the Sftktas be assumed to have body and sense 
organs, consisting of eternal knowledge, volition, etc., there is no 

contradiction; and the li^ftkta theory wtnild become included in the 
Vedftnta theory of Brahman. For, we do admit that the creation proceeds 
from such a Lord. 

We do not refute the theory of the Sfiktas as a wlmle, hut only 
that portion of it which makes Sakti independent ot the Lord. The 
extreme 8&ktas hold that 8akti alone is the cause of the universe. Tliis 
must not be respected by any one who wishes to attain final beatitude. 
The author, therefore, finishes up with flio following 8iitra : 

sfriu II., 2 . 4r>. 

II H I't I '-iV II 

Vipratisedhat, on account of contradiction with all authorities. 

Cha, and. 

45. The theory of the extreme Saktas is untenable, because it 
contradicts all sacred authorities—218. 

COMMENTARY 

The theory that 8akti alone creates the world is untenable, since 
it contradicts the revelation, the tradition and imson. As we find in the 
Padma Purina : 

The Srutis, the BmrtiH. and reasonings all are unanimous in declaring that the Lord 
is the Supreme. He who declares any thing against it is the vilest of the vile. 

The force of the word “and"’ in this Sutra is to bring in the 
reasoning of II., 2. 42, here also. 

Thus in this PSda has been shown that the paths of the S^hkhyas, 
Vaifie^ikas and the rest down to the Sliktas, are strewn with thorns 
and are full of difficulties, while the path of V^edftnta is free from all 
these defects and should be trodden by every one who wishes his final 
beatitude and emancipation. 

Here ends the Second P&da of the Second Adhyftya of the Vedftuta 
Sdtras and Govinda Bhftsya. 


42 



SECOND ADHYiyA 


Third Pvda 

at siflUffirsq^ II 

May that Krana who has destroyed with the rays of His wisdom the wrong notions of 
people about ether, etc., destroy also my worldly propensities. 

^Idhikarann /.— hJlhrr in a prod if cl 

In the Second l^ada lias been sliown the fallaeions reasoning contain¬ 
ed in the theories regarding Pradhana and others. In tin* Tliird PSda will 

be shown the origination of various Tattvas from the Lord of all at the 

time of creation; their merging into Him again at Pralaya, as well as that 
tlie Souls do not originate (but are eternal) and that they have a body of 
intelligence in wliich resides knowledge, that tlu'y are Atomic but all- 
pervading through the rays of their knowledge, that they are agents and 
portions of Brahman. It will further be shown that the various AvatSras 

like those of the Fish, ete., are full and complete manifestations of the 

Lord. It will also be shown that the diversities seen among the divas are 

caused by their Karmas. All this is demonstratcal by refuting the contrary 

arguments, in the present Pada, 

The order of the origin of the vaiious Tattvas held authoritative 

in this system is that which is laid down in the Scriptures like those of 

Sub&la, etc., namely, Pradhana, Mahat, Ahahk^ra. Tanmfitras, Senses 
and the Gross Elements beginning with Ether. The ordcn- of succession, 
as we find laid down in the Taittiriya Upanisad and the rest, has also 
been discussed here, in order to show that there is no real conflict between 
these texts of the SubSlas and the Taittirtriyas. This wi 1 bo clearly shonw 
later on. 

II A II 95 w srsii^irffr a‘&sfrs 3 g[ 5 r?T eT% 5 f 315 

iR ^ 11 ^ ii fir 

wmro 3 rRr?r 11 v ii 

In the Chh&ndogya Upani§ad, we find the following (VL, 2, Verses 1 
to 4). 
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1. The Sat (Good) alone, 0 child, existed in the bep^inning (for this creation), one only 
without an equal. About this others say, the Asat (Void) alone existed in the beginning 
of this creation, one only without a second, from that Void (Asat) was produced the 
Plenum (Sat). 

2. ‘^But, O child, how could it be thus ?’* said the Father. ‘‘How from the Void should 
be born the Plenum ?” Therefore, the Sat (the Good) alone existed, () child, in the begin¬ 
ning of this creation, one only, without an equal. 

3. He thought, ‘T shall assume many forms (in order to govern the world) and create 
beings.’^ He created Fire. The Goddess of Fire thought, “I shall assume many forms and 
create beings.” She created the Waters (Apas). Therefore, wherever and whenever any 
body weeps or perspires, water comes out ; for it is from fire that water is produced. 

4. The (God of) water thought, ‘‘May I multiply and create beings !” He created 
(Rudra, the Gk)d of) Food (Earth). Therefore, whereever and whenever it rains much food 
is produced ; therefore, from Water alone is ])roduced all food fit for eating. 

Tn this passage it is mentioned that Fire, Water and Food came out 
of Brahman, and are, therefore, products. This gives rise to the doubt, 
namely, whether AkaSa or Ether is also produced or not In this text there 
is no mention of the creation of Ether. The Piirvapak^in, therefore, starts 
the next Sutra by declaring that Ether has no origin, because the text 
is silent about it 

SLTRA II. 3. 1. 

II ^ I \ I Ml 

*! Ka, not. Viyat, Ether, Space, A^rutel}, on account of no 

Scriptural statement, on account of its not being mentioned in this text 

1. The Ether hUvS no origin, because it is not heard in the above text 
of the Chhandogya Upanisad.— 219. 

COMMKXTARY 

Ether is eternal and all-pervasive. It has no origin, because had it 
an origin the above text of the Chhandogya Upauisad would not have 
omitted to mention such a fact Since there is such an omission in that 
Upani§ad which treats of the successive origin of the various elements and 
confines itself, solely, to Fire, Water and Earth and is silent abaut Ether, 
we -are right in asserting that Ether has no origin. 

This primd facie view is set aside in the next Sdtra. 

SI TRA II., 3. 2. 

g II ^ I ^ I ^ II 

Asti, is, there is ad origin. S To, but 

2. But there is the origin of Ether also.—220, 
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COMMENTARY 

Tho word “hut” is used in this Sutra in order to reniov<3 the doubt 
raised in the preceding Sutra. The Ether certainly has an origin. 
Though the Chh^ndogya Upani§ad does not mention its origin, we find it 
expressly stated in the Taittiriya Upani§ad; and it is a well-known rule of 
interpretation that the omission of one text should he supplied from 
another wheii possible 

I \ 1 ifWl I 

From that Self (Brahman) sprang Ether (ikfisa, that through which we hear); from 
ether air (that through which we hear and feel); from air fire (that through which we hear, 
feel and see): from fire wat-er (that through which we hear, feel, see and taste); from 
water earth (that through which we hear, feel, see. taste and smell). 

This text shows that Ether also has its origin in the Lord. 

The Purvapaksin again raises the same doubt by c'vplaining the 
above Taittiriya passage nu^tapliorically. He says that the origin of Ether 
is not to be taken in its literal sense, hut figuratively only. The Space or 
Ether being all-pervading, we cannot imagine^ its creation. Therefore, 
wlien any one says that Space is created, it is to be taken in a figurative 
sense. Thus as in a crowd, one may say “make space’\ which does not 
mean “create space,” but to make room for some person by removing the 
crowd. 


.srtRA ri., ‘1. 3. 

^ 1 \ \ 11 

Gauni, figurative. Asambhav4t., because of the impossibility. 

Sabdat, because of the Scripture. Cha. and. 

3. Creation of Ether is figurative only, because it is impossible to 
create it and because of the text.—221. 

• OMMEKTABT 

It is not possible to imagine the origin of Space or Ether. The 
great philosophers like Kap&da and the rest have fully shown that Space 
cannot be created, but is eternal. The origin which the Taittiriya text 
mentions is figurative only, as we find people say “make space” or “the 
space is made.” It is impossible to make space, for it is formless and 
all-pervading. If Ether was also a product, what is its cause ? There 
cannot be an effect without a cause. Moreover, the express text of the 
Bj^hadfiranyaka Upani^ad shows that Akftfia has no origin. It says 
“V4yu and Antarik^a (Space)—both are immortal.” (By Up., 11., 3, 
Verses 2, 3). 
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Thus from this text of the Bvhad&raniyaka, we learn that Space 

has no origin. 

( The doubt raised in this Sutra will bo answered in the Sutra after 

the next). An objector may say that the word “Sambhiita'' is used in 
the Taittiriya Upaniijad, and it has the definite meaning <»f “born’' or 
“produced.’’ Tn the case of Fire and the rest, mentioned in that text, the 
word “produced” is taken in its literal sense. How do you interpret the 

same word, used in the same passage, in a figurative sense? The rule 

of interpretation is that if a word is used in the same passage several 
times, it must be explained everywhere in the same sense, and not in its 
literal sense in one place, and in its figurative sense in another. This 
objeetion is thus answered l\v the rurvapaksin. 

srTKv II., 3. 4. 

\ \ \ 'i II 

^y^t, there may be, that is, one word may be used in a secondary 
as well as a primary sense in the same sentence. ^ Cha, and. Ekasya, 

of one word. BrahmaAabdavat, like tlie word Brahman. 

4. One word may have a double vsense in the same 
sentence as the word Brahman in the Taittirfya IJpanisad, 
III., 2-222. 

eOMMKXTARY 

The word Biahman occurs in the Taittiriya Upanisad, III., 2. and 
subsequent passages thus: 

“Try to know Brahman by penance, for penance is Brahman.” 
Now in this sentence, the Brahman in the first part is taken in its literal 
sense of denoting the Supreme Being, while in the second poiTion it is 
used in a secondary moaning, namely, the means of knowing Brahmaa. 
Similarly, the word “Samhhuta” used in Taittiriya, II., 1., may be taken 
in a secondary ^ense with regard to Akfi^a and in its primary sense with 
regard to other elements like fire, water and earth. Therefore, this text of 
the Chhftndogya Upanisad declaring the origination of Ether is superseded 
by the text of the Chhftndogya Upanisad where there is no mention of the 
origin of Ether. 

This objection of the Plirvapak^in is thus answered by the author: 

si TRA. n., 3. 6. 

11 n X I VC II 

Pratijfifi, promissory statement, enunciation of the general proposi¬ 
tion. AhSnil), non-abandonment, adherence to. Avyatirekftt, 
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on account of non-difference. Sabdebhyah, from the words, namely, 

from the expressed texts of the ^^eda. 

r>. The adlierence to the proposition enunciated in the 
beginning of Adhyaya VI of the Chhandogya Upanisad can take 
place only then, when the existence of nothing else than Brahman 
is posited and this is the case proved from the words of the sacred 
scriptures also—22:]. 


COMMENTARY 

In the ChhSndo^ya Upanisad, Chapter Ivhaiida I, UddSlaka pro¬ 
mises to teach his son that ‘by which we hear what cannot be heard, 

by which we |)erceive what cannot be percoivfHl, by which we know 

what cannot be known/ This promises can only be fulfilled if Brahman, 
which is evidently meant by Udd^laka, be tlu^ only substance existing in 
the beginninfi: of creation. If in the beginning every thing be held to be 
non-difforent from Brahman, it would be then only that the knowledge of 
Brahman would lead to the knowledge of every thing else. But if the effect 
(world) be different from Brahman then the knowledge of Brahman would 
not necessarily lead to the knowledge of the world. The word non¬ 
difference in the Sutra means that one must realise tlmt Brahman 

is the material cause of the world as well, not only the operative cause. 
Hence this universal proposition asserted in the beginning of Chapter VI 
of the Chhandogya Upanisad, namely, that one substance by knowing 
which eveiy thing else is known, leads to the conclusion that every thing 

else is caused hy Brahman, and hence we interpret the sixth Khanda of 

the Chhandogya Upanii^ad in conformity with this general proposition. 
We, therefore, hold that even Uddalaka held the opinion that Ak^^a also 

originated fi*om Brahman, tliough he does not expressly say so. 

Not only is this to be inferred from the general promissory state¬ 
ment above referred to, but from the other texts of the same Upanisad 

also. Thus VI., 2. 1, begins with the well-known statement 

In the beginning, My dear, there was That only Which Is, One only without a 
second. 

A^^ain in M., 8. 7, and in subsequent Ehan^as he asserts: 

Now that which is that subtle essence, in it all that exists has its self, it is 
the true. 

These passages show that in the beginning Brahman alone existed, 
and every thing else existed in Brahman in a state of unity or non-difference 
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from Him. They existed in such a subtle state that one could not say 
that they wore separate from Brahman. 'Ihese two passages of the 
Chhandogya lJpani§ad show' that before creation (or in Pralaya) one-ness* 
(EkamevMvitiyam) of erery t hing was the case, and during and after 
creation (Sr§ti) Aitad4tmyam is the I^aw, namely, every thing in creation 
has Brahman for its innermost Self. 

If it be objected, '‘There is no express text of the (yhhaiidogya 

lJpaui§ad declaring tli(» origination of AkftAa and you eammt infer from 

mere reasoning that C’hhandogya Upani§ad also meant to teach that AkaSa 

is a product" tlieu we reply that it is not so. The next Sutra gives 

the reason : 


srrav II., .‘t b. 

^ II ? I \ 1 S II 

Y^lvatvikaram, so far as all modifications go, wherever there is 
an effect. H Tu, but VibhSgah, division, origination, Lokavat 

like in the world. 

6. But the Upanisad teaches that whatever is an effect has 
an origin, as \ve see in tlie world.—224. 

eo\tMRNT\av 

The word “Tit* shows tliat the doubt raisc^d in the last Sutra is 

being removed. The phrase ‘All this Ims its s(df in Him, etc., etc.,’ is a 

proposition stating that ev(H’y effect has its origin in Him. In sacred 
texts like those of Subaia Upanisad, wo find that Pradh^na, Mahat, and the 
rest are all effects, and those tc^xts expressly teach that they have their 
origin from Brahman. This is just like what we find in ordinary world. 

If a man says, “All these are sons of Chaitra" and then he gives certain 
particulars about the birth of t)ne of them, he implies thereby that it 
applies to the birtli of all the rest. Similarly, when the Upanisad says that 
“Am. this has its self in Him,” and then it goes on to give tlie origin of 
some of them from Him, such as fire, water and earth, it does not mean 
that others have not their origin in Him, but it only means that it was 

not thought necessary to give a detailed account of their origin. In fact, in 

Subaia Upani§ad it is stated that PradhSna, Mahat and the rest have their 
origin in Brahman. Therefore, though there is no express text in the 
Chhftndogya Upanisad as to the origin of AkftSa, yet we infer from the 
universal proposition therein laid down that “kvf4RY thino has its self in 
Him,” tliat Aka^a also has its self in Brahman, and so is produced from 
Brahman. 

The word ‘Vibhaga’ or ‘division’ means here ‘origination.’ The Sdtra, 
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II., 3, 3, assorts that we cannot conceive the origin of space. To this it 
.may be replied tluit the powers of Brahman are mysterious and inconceivable, 

and Ak&Sa arises from Brahman, though we cannot conceive how space 

can have any origin. 

In some passages, no doubt is said to be Anivtam or immortal, 

birthless and deathless, but we must understand it in a figurative sense, 
and not absolutely in its literal. Btvause we find in other; passages tliat it 
has an origin and destruction. Thus we infer that AkSSa also must have 
been taught by Udddlaka to have an origin and an end. AkASa is an 
element, like fire and air; therefore, it must have an origin. It is the 
substrate of imp(*rmanent qualities like sound, etc, and so also it must be 
impermanent. 'I'bis is the direct argument to prove tlie origin and 
destruction (d AkaAa, The indirect argument to prove it is, ‘whatever lias 
no origin is idornal as the Soul,’ and Avhatevor has permanent qualities is 
eternal as the Soul,’ l)ut the Aka^a not being like Soul in these respects, 
cannot be eternal. 'Phus both from direct and indirect reasoning, we infer 

the impermaiKMicy of Spac(‘. 'Phis Sutra answers the objection raised in 

II., 3. 4, also. Therefore, the opinion of the modern philosophers, who hold 
that space has no origin, is untenable. 

fn the next Sutra the same arguments are applied analogically to provi* 
the origin of VSyu also. 


Adhikarana Tf.—Air is a product. 

Sutra u., 3. 7. 

qififNf sqi^qm: ii ? i \ i ^ ii 

Etena, by this '^tho explanation about the AkS^a being a prodnct). 

MStariiSvS, the mover in mother-space, the child of the virg:in mother, 
the Vftyu, the Christ. Vylkhyatal), is explained. 

7. Hereby is explained the origination of the Air 

also.—225. 

COMMENTARY 

This explanation regarding the origination of space, explains also that 
Air has an origin as well, and is an effect. When space itself has an 
origin. Air which moves in space, must have an origin. The argument is 
as follows : 

The Pdrvapakgin says that Air has no origin, because the Chhftndogya 
Upani^ad is silent upon this point. To this it is replied that Air 
originates from Akftfia, because it is so mentioned in the Taittiriya 
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Upanisad. To this the Purvapaksin rejoins that the birth of Air men¬ 
tioned in the Taittiriyr Upanisad is figurative only, because Air is said to be 
one of the immortals along with AkaJ^a. (See the text quoted from the 
Brhadaranyaka Upanisad under Sutra II., 3. 3). To this we reply that oven 
in the Chhandogya Upanisad, tlie origination of Air is taught by implication, 
because it teaches that rrei'y thing has its self in Braliman, and that 
Uddaiaka promises to teach onp. such thing, by knowing which every thing 
else would be known. Air, therefore, must also bo an effect. No doubt, 
in the Bi/had^ranyaka Upanisad, air is said to be an immortal, but llo 
(the God of air) is only relatively immortal or during one Kalpa. He never 
dies. 

This ftntra might well have been included in the 8utra If., 1, by 
making tlie latter somewhat like this, ‘Na viyat-niatariSvanau, aSrutelj,’ ‘the 
space and air have no oiigin because the Ohhandogya Upanisad is silent 
on this.’ But the author has not made the Sutra thus, in order to 
indicate that in Sutra 11., 3. 9, the Anuvrtti of Matari^vft alone is 
current, and not that of Aka^a. Flad the Sutra not been separately enunciat¬ 
ed, we could not have read the Anuvrtti of Air alone in the Sutra II., 3. 9, 
but of both Air and Space. Hence tlie necessity of Yoga-vibliaga or the 
splitting of one possibl(3 Sdtra into two. 

Acfhikarana III,—Sat has no origin. 

The author now raises another doubt : whether the Sat mentioned 
in the Chh^ndogya Upanisad, VI., 2. 1, has any origin or not, for when 
it says, “Sat alone existed in the beginning, one only without a second,’ 
the doubt may arise, whether the Sat also has any origin. In other words, 
whether the Brahman itself has any origin. When silch final causes as the 
Root-matter and space have origin, it is possible that Sat or Brahman may 
also have origin. For it is a final cause, like the Root-matter or Pradhaiia, 
and like Space. In fact, a text of the SvefiiSvatara Upanisad, tlV., 3) 
clearly says that Brahman also is born or has an origin. 

^ ^ ^ 1 r# ^ 


Thou art woman, thou art man, thou art youth, thou art maiden; thou, as an old man, 
totterest along on thy staff, thou art born with thy face turned everywhere. 

This shows that Brahman also has an origin. The author answers 
this doubt by the next Sutra. 

ir., 23. 8. 

II H I ^ I C II 

Asambhaval^, non-origiuatioa. 9 Tu, but. Satalj of the Sat 
of Brahman. Anupapattcl), on account of tlie impossibility (of there 

being an origin of Brahman), 
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8. But there can bo no origin of Sat, because of its impossibility, 
(and uni’easonablenoss).—226. 


(OMMESTARY 

The word “but'' is used in order to rcMiiove tlio doubt. Of Brahman 
who is entitled to the designation of Sat, (i.e., that wliicli ox.ists), there can 
bo no origin or Sambhava. Why do we say so? Because ho is the 
causeless cause of all, and of such a cause there can i)e no origin. Other 
causes may have an origin, nay they are bound to have an origin, but 
tliat which is the ^:^at, by its very name, cannot have any origination. 
Hence the same Sruti of Kveta^vatara Upanisad says (VJ., 9): 

^ II ^ II 

There is no master of Ifis in the world, no ruler of His, not even a sign of Him. Kt* 
is thf‘ cause, the I^ord of the lords of the causes, and there is of Him neither parent nor 
lord. 

Nor is it valid to say that because ev^ry cause lias an origin, Brah¬ 
man being a cause, must have an origin. This would be against all sacred 
texts and reasonings. A final cause being admitted by you, it is not 
desirable to search any cause of it, for then there wouM bo an infinite 
regress. That which is the root cause, must be admitted to be rootless. 
As says the Sftnkhya Sutra, I., 67: 

bmoe the root fhas no root, the root (of all) is root-less, (that is to say, there is no 
other cause of Nature^ because there would be a vegress^us in Infinitiinij if we were to 
suppose another cause, which, by parity of reasoning, would require another cause, and 
so on without end). 

Thus removing tlie doubt as to whether Brahman has any origin or 
not, it is implied that Brahman alone being the Supreme cause is free 
from all origination, and every thing other than Brahman, such as Pra- 
dhana, Mahat, etc., has no origin. The special Sutras teaching the origin 
of Akfi^a and Vayu are illustrative only; because they could have been 
deduced from the general proposition that every thing else than Brahman 
has an origin. 


Adhtkarana lV.~The fire oi'iginaieB from air. 

Having finished the digression about Brahman, the text now goes on 
with the reconciliation of the conflicting Srutis as to the origination of fire. 
Some texts say that the fire originates direct from Brahman as the Chhftndogya 
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[Jpani§ad, IV., 2. 2. Otliers declare that it originate.s from air. Tho.se texts 
are given below : 

sfsiT^tStfir i 

ag; ^5 ?qT snjT^r^rf^ eT^<frs^5KT i 

5iTJn% I 

It thought, may T be many, may I grow forth. It sent forth fire. The goddess of 
fire thought, may I be many, may I grow forth. vShc sent forth water. Therefore, 
wherever and whenever any body weeps or perspires, water eomes out; for it is from fire 
I hat water is produced. (8ee page SM ante), 

?T^TS-T I I i \ 

From that 8elf sprang ikfiga; from Ak^sa, air ; from air, fire : from fire, water. 

The Purvapaksiu says that tiro comes direct from Brahmao as taught 
in the Chliandogya Upanisad and the text of the Taittiriya Upauisad can bo 
explained by interpreting the ablativo case in the sense of showing se(|iience. 
‘^'ayob Agnih.‘ The \vord Vayoh is in the ablative case, and may bo 
tianslated eitlier as 'from Vayu’ or 'after Vayu.’ If translated ‘after creating 
Vayu, Brahman created Fire’ there would be no conflict between the two 
L^pani§ads. The Sicldhanta view, however, is that fire originates directly 
I’ruin air, and the next Sutra teaches this. 


SUTKA., IL, 3. 9. 

II ^ I \ I i II 

Tejas, lire. ^r^T: Atalj, from it, namely, from Mataii4van. W Tathft, 
thus, ft Hi, because, vi? Aha, says (tlie Scripture). 

9. From Air is produced Fire, for thus says the 
Scripture.—227. 


COM.MBNTARY 

From Matari6vau comes out the Fire, and the Scripture teaches this 
also. ‘Vftyoh Agnih’—‘from Air, fire.’ The sense is this. The word 
‘Sambhuta’ or ‘sprang’ is used immediately before, and the sentence 

means ^from Air sprang Fire,’ and we cannot translate this sentence 
'after Air sprang Fire.’ The primary meaning of the ablative case is 
that of ‘from’ and not ‘after.’ When the primary meaning, is possible, 
it is not desirable to take the secondary meaning. No doubt, every 

thing springs or is produced really from Brahman, but some come out 
directly and others through the mediation of a link. As will be taught 

in Sfitra IL, 3. 12. Thus there is no conflict between the Cbb8ndogya 

and Taittiriya teaching. 
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Adhikarana F.— Water is produced from Fire, 

Now the author teaches the origin of Water. In the Mundaka 
llpani^ad, Water is mentioned as originating direct from Braliman, while 
in other places it is mentioned as originating from Fire • 

Rmt W: ^ I 4 II ^ 11 

From him (when entering on creation) is born breath, mind, and all organs of sense, 
ether, air, fire, water, and the earth, the support, of all. (Mundaka, II. 1. .*1). 

In the Chhandogya and Taittiriya Upauisads, Water is said to be 
produced from Fire (Chh. Dp., VI., 2. 3). 

That fire thought, may I be many, may I grow forth. It sent forth water, 

So also in the Taittiriya Upanisad, II., 1. 

^< 11:1 

From Fire sprang Water. 

Doubt ; Does water come out directly from fire or frojii Brahman ? 

Ptirvapaksa : AVater comes out directly from Brahman as tliu 
JIundaka text teaches. The ablative case must bo explained in the sense 
of after ; and as regards the Chhandogya text, we must admit that there 
is a plain contradiction between it and the Mundaka, which is simply 
irreconcilable. 

Siddhdnta : There is no such conflict as you apprelieiid. The next 
Sutra answers your doubt. 


sfTRA II, 3. 10. 

m- II ^ I X M o II 

Apab, waters. Atab, from it. Tatha, thus, ff Hi, because. 

WTf Aha, says the Scripture. 1 

10. From Fire is produced Water, for thus says the 
Scripture.—228. 


COMMENTARY 

The phrase “from it, thus the Scripture teaches’' is to be supplied 
into this Sutra, from Sutra II., 3. 9, in order to complete the sense. The 
Water is produced from Fire, because the Scripture says : “That fire 
thought may I be many, may I grow' forth. It sent forth water. (Ch. 
Up. VI., 2. 3).” 

“From fire, water (Taittiriya, II., 1).” 

There is no room tor interpretation regarding a text which is expres 
and un-ambiguous. In the Cbb^ndogya Upani?ad also is given the 

reason, why water comes o\xt oi &xe. 
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“AiicJ, tlierefore, whonovor any body^ anywliere is hot and perspires, 
water is produced on him from fire alone/’ 

Similarly, wh(3D a man suffers ^rief and is hot with sowow, ho weeps 
and thus water is also produced from tiro. 

Adhikaraiia VL—Earth in prothieed from 'mater and Ihr 
mord ^'food^' in the (hhandogya Upanhad means earth. 

In th(‘ Chhandogya ITpanisad we furtluu* find : 

cTT ii 

“Water thought may 1 be many, may 1 grow fortl). It sent forth food.^’ 

Now what is the meaning of the word “food’’ here ? Does it mean 
rice, barely, etc, or does it mean eartli ? The Pnrvapaksin says it means 
corn, grain, etc., because of the reason given in the same ITpanisad. r/t.,. 
“Therefore, whenever it rains anywhere, most food is then produced. From 
water alone is eatable food produced/' 

This shows that the word Annam means barley, etc., and not earth. 
This is one Piirvapaksa. Another Purvapaksa arises from the Mundaka 
Upanisad whore the earth is declared to come out directly from Brahman, 
and the Taittiriya Upanisad where it is said to come out from water. To 
nanove both these doubts, tlie next Sutra declares the Siddhflnta view : 

SUTRA IL, 3. 11. 

II ^ I ^ 1 H II 

Prthivi, parth. AdhikSi’a, because of tlio context, because 

of the subject-matter. ¥7 Rupa, colour. Sabdfintarebhyalj, on account 

of other texts. 

11. The word “food” in the Chh^ndogya Upanisad, VI., 2. 4, 
means “earth.” because the context there is about the creation 
of the great planes of existence, and because colour is 
mentioned regarding it, and because there are other sacred 
texts also.—229. 

rOMMENWBY 

By the word Annam we must take here to mean “earth,” and not 
barley, rice, etc., and this for three reasons : 

(^) The whole Adhikira or subject-matter of the Chhfladogya Upani§ad, 
n. 2, is the creation of elements, such as fire, water, etc. Food is not a 
Mah&bhuta or element, hence its mention here would do violence to the 
context. It must, therefore, be explained as meaning an element, i. e,, earth. 

(w) Colour is mentioned with regard to food, which also shows that 
the word “food” hero means “earth,” Thus it is said, “the rod coloup 
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of the flame is the colour of Kre, the white colour of the flame is the 
colour of water, the blaclv colour of the flame is the colour of food (eartliV’ 

(m) There is an express text of the Taittiriya ITpanisad (Adbhyah 
Pi’thivf), “from water, earth’’; which clearly shows that earth is produced. 

Of course, the reason ^dven in tiie Clihandogya Opanisad is more 
applicable to food than to earth, but then we must explain the word food 
as a figure of speech, the effect taken for the cause. Earth never arises 
from rain, ordinary eatables do arise from rain. And the reason given by 
the Ohhandogya : “Whenever it rains anywhere most food is then 
produced” is applicable strictly to food. The word food here is used tus a 
figure of speech for earth. 

.\dhikarana VFL—The great eleiurnfH all ari.^c dlrerf 
from Brahman. 

The author in the preceding Sutras has shown tin* cr(‘ation of Akai^a 
etc., in a ccu’tjin order, the suceession being that from ether arises air, 
from air fire, from fire water, and from water eartiu This succession is 
given merely to remove doubt and controversy regarding the order of 
manifestation of tl\eso elements. As a matter of fact, there was no necessity 
of teaching it liere, because the Sutra f., 1. 2.. defines Brahman to be the 
cause of the origination of everything. The root-matter Bradlulna, the 
great principle Mahat, and the rest, have been shown to arise out of 
Brahman in that Siitra. Now is taught details about tills origination. In 
the Subala Upanisad we find : 

^ ^ ^ I ctjt: i ^rf^- 

The pupils ask, “What existed in the beginning ?” To them, replied the teacher, 
‘neither being nor non-being, neither being-non-being existed then. It was both being 
and non-being. From it arose the Tamas (darkness), from Tamas arises the Bhut^di, from 
BhCit^di spi-ings Akdsa ; from Ak^sa# V^yu ; from V^yu, Fire, from Fire, Water ; from 
Water, Earth ; and this became an egg.” 

Between Tamas and AkA^a should bo read the Aksara, the Avyakta 
and the Mahat. And after Bhutadi should be read Tanmatras and the 
Indriyas. Thus the complete order of creation is from Being-non-being 
arises Darkness, from Darkness arises the Imperishable ; from the Imperish¬ 
able, the Unevolved; from the Unevolved, the Great Principle ; from it the 
Tanmatras ; from Tanmatras, Indriyas 'or sense organs ; and then the five 
elements. This we must do, in order to harmonise the subsequent passage 
in the same Upanisad regarding the absorption of elements at the time of 
Pralaya. That passage is given below: 
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I I I ?W% I aq 

qqfii I q ?i'5n65( ii 

When all beings are thus burnt up, the earth is mergcnl in water, water in tiro, hrc 
in air, air in the ether, the ether in the sense-organs, the sense-organs in the Tanm^tras, 
the Tanmatras in the Bhntadi, (Ahanktira) ; the Bhutadi in the Great Principle, the threat 
Principle in the Unevolvecl, the Unevolved in the Imperishable; the Imperishable is tnorged 
in T>arkness ; Darkness becomes one with the highest Divinity. 

The highest Divinity is that which has l)cen dotinod as neither s^ut 
(d(‘nse Avorld) nor Asat (the subtle world), neither Sat-Asat (tlte rnixturo 
of th(' two fornis^ ; Init something transcending both and from which arise 
the Sat and Asat. 

The word Bhnt^di in tlie above means the principle of Ahahkara 
which is three-fold. From the Sattvika Aliahkiira arises Alanas and the 
Devatas. From tlie Rajas Ahariikara arise the sense-organs, from the 
Tamasa Ahahkara arise the Tanmatras, from which arise tlu» five gr-jss 
elements. 

In the Gopala (Jpanisad it is said : 

In the beginning there existed Brahman alone, one without a second. From Him 
arose the Unevolved and the Evolved, the Imperisliables ; from the Imperishable came the 
Great Principle, from the Great Principle Ahaiikitra. from the .VhankAra the five Tanmittras 
from them the five gross elements ; the rmpcrishablc is coverd by all these. 

.. Doubt : Now arises the doubt, do these Pradhana and the rest origi¬ 
nate directly from Brahman, or from that which is mentioned immediately 
before it ? 

Phrvapaksin ; They aris(‘ not directly from Brahman, but from the 
Tattvas immediately preceding,. 

Siddhdytta : They arise directly from Brahman as is shown in the 
following Sutra : 


SUTRA Tt., 3. 12 

5 rff^mra II H I ^ I U II 

Sq Tat, that, liis. q'Pt«qT^T5I. Abhidhyanttt, because of the volitiou, reflec¬ 
tion. qq Eva, even, g Tu, but. Tat, lus. f^qrq Liflg&t, because of the 
inferential mark. Sal), he. 

12. Brahman is the direct cause, because the text shows that they 
were produced by His reflection, which is an inferential mark.—230. 
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rOMMKNTvMlY 

The word ‘but’ is employed in order to loniove tlie doubt. That 
Lord of all, endowed with the energy of Tainas and the rest, as mentioned 
in the SubSla TTpanisad, is alone the direct cause of all these effects, be¬ 
ginning with Pradhana and ending with earth. Why do we say so ? 
Hecause creation of every one of these Tattvas is preceded by the volition 
of the Lord as mentioned in the Scripture. Rverywhero wo find. 
desired, may I be many, may 1 grow forth.’’ This volition cannot belong 
to insentient objects like fire, air, etc., but to Brahman alone. He deter¬ 
mines upon liaving various abodes, such as Pradhana and the rest ; and 
dwelling in each. He successively creates tlie various elements. This 
Linga or indicatory ?nark shows that Brahman (*ntering into Darkness 
and the rest, modifies them into the various forms of Pradhana and the 
rest. Another Hruti also says that earth, fire, etc, are the bodi(‘s of th(‘ Lord. 
As for example, in the Antary ami Brahmana of the Bvliadai’anyaka Upanisad, 
ft, 7. 3, etc., and the Subaha Upanisad, which declares “whose body is the 
earth, etc., whose bod}’^ is the Unevolved.’’ 


Adhifcarana VIIT .— The Lord is the Chief cause working 

through matter. 

SITRA u., 3. 13. 

g ^ ^ ii ^ i ^ i il 

Vtparyayona, throu{j:li the reverse, g Tii, hut. Ki-amalj, 

t)rder. ^51: Atalj, from this, from the Supreme Lord. IJpapadyatt', 

becomes possible. L'ha, and. 

13. The reverse order (of creation or iiivolutioji) mentioned in other 
IJpanisads, becomes also possible if Brahman is the supreme cause of 
all-231. 

{•OMMBNTAliV 

The word “but,” has the force of “only,” hero. In the Mundaka 
Upani§ad (II., 1. 3.) we find the following : 

^ ii 

From this is born Prana, Manas and all the sense, ether, air, light, water and the 
earth, the support of all. 

Here Pr&na and Manas come first, wfifie in the Snh&la Upanisad, 
and Mahat come first This reversing of the order o! succession, 
can be reconciled only then, if every thing comes directly from Brahman, 
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the Lord of all In that case, it matters little, in what order you describe 
the various emanations, and hence the scriptures do not follow any 
particular order, when they describe the coming out of these elements 
from Brahman. The Supreme Lord being the Inner Controller of every 
element, produces the next element through the first. Hence we say that 
from Him, the Supreme Lord, is produced all this, and the various texts 
can be reconciled if we hold that from this Supreme Lord, endowed with 
His different energies, are produced the various effects. Thus when the 
Sruti says, “From fire is produced water,” it means that from the Supreme 
Lord endowed with Uhe energy of fire, is produced water. If this mean¬ 
ing is not given, then the text becomes irreconcilable. ‘The Supreme 
Lord is the material cause of every thing, is the creator of every thing, 
and by knowing Him alone, every thing else is known.’ This declaration 
of the scripture would be stultified, if we hold the contrary view that 
these Tattvas are produced not by Brahman directly, but from the 
Tattva preceding it. The Tattvas like the Pradhftna and the rest being 
insentient, cannot modify themselves into their succeeding Tattva, without 
the co-operation of an intelligent cause. This is the force of the word 
“Cha” in the Sutra. Therefore, it follows that Brahman is the direct cause 
everywhere. 


Adhikarana IX,—Buddhi and Manas also are directly 
produced from Brahman 

The author now raises a doubt as to whether Buddhi and Manas, 
mentioned in the Mun^aka Upani§ad, as coming after Prana, are also 
directly produced from Brahman or from Prana. 

SUTRA II., 3. 14. 

ii ^ i ^ i ^ v ii 

Antarftlf, the intermediate ones, namely, Manas and tlie Indriyas, 
that occur between Prftna and of the Mun^aka iSrati. f^?T5T VijfiSna, 

knowledge, the organs, of knowledge, Manast, the mind, the word Vij- 

nftna-Manast is a compound in the dual case. Kramena, in tlie order of 

succession. ^r«na Tat-lingat, because of an inferential mark of this. 

Iti, thus, Chet, if. «T Na, not. Avi^e§&t, because there being no 

particular difference. 

14. If it be objected that the organs of cognition and 
mind, occurring between Prftoa and the Elements, in the Muq- 
4aka Upanisad, are mentioned in tkeir order oi succession, 

44 
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owing to an inferential mark of this ; we say, no, because on 
account of non-difference.—232. 


COMMENTARY 

By the word “Yijhana” is meant here tiie sense-organs of the body. 
An objector says, that the text of the Mundaka Upanisad ‘‘from Him is 
born Pr&na, Manas and all the sense-organs, ether, air, tire, water and the 
earth the support of all,” declares not only the creation of these Tattvas 
by the Supreme Lord, but tlicir order of succession also. In fact, this 
Sruti is specifically confined to teach the particular order of emanation. 
You cannot press this text in upholding your theory tliat all Tattvas 
originate directly from Brahman, as you have done in your last Sutra. The 
order of succession of ether, air, fire, water and earth may be learnt from 
other texts also, such as that of the SubSla Upanisad. The mention of 
this in the Mundaka Upani§ad is confirmatory of the order of succession 
already taught in the Subdla. This text, therefore, has the indicatory 
mark in it, of teaching the order of succession ; just like the text of the 
Subaia Upanisad. Consequently, Manas and the Indriyas, mentioned in 
this text, between the Pr^na and the Elements, show the order of the 
origination of these, namely, first comes out Prfirja, from PrSna comes out 
Manas, from Manas all organs of cognition, from them Akft6a, from Ak&Sa 
Air, from Air Fire, from Fire Water, and from Water Earth. You cannot 
employ this text in determining the direct origination of the Tattvas from 
Brahman. 

This objection raised in the first half of the Sutra is answered by 
the last portion of it. Na-aviSesSt—it is not so, because there is no differ¬ 
ence. All the various Tattvas mentioned in the Mundaka Upanisad, 
beginning with PrSna and ending with earth, are taught as coming out 
directly from the Lord and there is nothing particular about Manas and 
the sense-organs that they should have come out from Prftna and not from 
the Lord. In fact, the word “EtasraSt” of that text, is to be read along 
with every one of these Prftna, Manas, etc. Thus, Him is bom 

Pra^ia, from Him is born Manas, from Him is born the Indriyas, etc.” 
The sense is thi*», the Lord desired to become many, and as a result of 
such desire, all these things PrSna, Manas, etc., came out of Him. 

Sole : The inferential mark or Lii^ga mentioned in this text is to be found in the 
SubAla Upanisad, where the same order is given as in the Mupdaka. Since the Subtfla 
Upanisad text is explained by all authorities as teaching the particular order of succea* 
sion, and the present commentator also admits the same, as in the first SOtra of the present 
P4da; the Mundaka text must also be interpreted as teaching the order of succession, 
because there is no difference between the texts of the Mupdaka and the Subfia in this 
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respect. Thus the similarity of the two texts, is an inferential mark, teaching us that 
both texts are meant to declare the order of succession. The full PArvapaksa is this. 
In the MuQdaka text the word Prtfiia means the Mahat Tattva, the SAtra-Xtma, the 
first emanation. Manas means the Sattvik Ahathk^ra. Indriya means the R^jasa Ahaiii- 
k^a ; and ‘‘Ether etc.” all mean the Tamasa Ahaihkara, the effects being everywhere taken 
for their cause. For Manas has as its cause the Sattvik AhaihkAra ; the Senses the lUjasa 
Ahaihkara ; and the five elements the Tamasa Ahaihkara. Thus there is absolute identity 
between the Sub&la and the Mupdaka texts, and as the Subdla text teaches the order of 
succession, the Mupdaka text must also teach the same. The reply to this is that the 
Mupc^ka text has a separate purpose altogether. It teaches the direct emanation from 
Brahman of every thing. The most important word in this text is ‘Etasm^t’, “from Him,” 
namely, “EtasmAt Prtfpah,” “Etasmflt Manah, etc., from Him Pripa, from Him Manas, etc.” 

In the Gitfi (X., 8) also we find that the Lord declares : 

JTt 5^ II 

I am the origin of all ; all evolves from me, understanding thus, the wise adore Me in 
rapt emotion. 

So also in the* Vfimana Parana : 

The Lord Vispu entering into each Tattva awakens the energy latent in it. He, the 
one Great Energy, alone produces all this in its beautiful order. 

All these Srayti texts show that from the Supreme Lord directly 
come Pradhftna and the rest. There is no conflict between the texts of the 
Sab&la and those of the Taittiriya and the Chhandogva XJpanipads. No 
doubt the word Tainas or Darkness does not occur in the latter Upanipad. 
But the Subftia text means that the Supreme Lord possessed with the 
energy of Tamas and the rest, creates in succession various effects, 
beginning with PradhSna and ending with VSyu. This is all understood 
in the Chhftndogya Upanisad and is to be read into it from the Subftla 
Upanipad to complete the text. 

Thus supplying the omission of the Chh&ndogya from the Subftla, 
every thing becomes reconciled. Therefore, where the Chhftndogya says, 
He sent forth fire,’ the word ‘He* here means the Lord endowed with His 
energies of Tamas, Imperishable, the Dnevolved, the Mahat, the Ahamkftra 
the AkS^a and the Vftyu. The Lord endowed with all these energies and 
vivifying all these energies said. May I be many. May I grow forth, and 
then He sent forth fire.’ Similarly, the Taittiriya text is also incomplete, 
it begins the creation with AkS^a by saying, from this Atman arose Ak&da. 
There also we must supply the same omission as we did in the case of the 
Ohhftndogya, namely from this Atman endowed with the energy of Tamos 
and the rest up to Ahamkftra came out Akft^. In other words, that 
Supreme Lord who had awakened the energies of Tamas, of the Imperish¬ 
able, of the Unevolved, of Mahat and of Ahamkftra created Akftfia, etc. 
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Thus the full text of creation given in the Subala Upanisad is the standard 
to judge and supply tho omissions of the other texts. 


Adhikaraiia X.—All words are names of God primarily 
and secondarily they denote other things. 

An obector says, if Hari, the Lord of all, is the self of every thing, 

then all words denoting moveable and immoveable objects are really 

names of Hari. But as a matter of fact, we all know that those words 

aro employed primarily to denote those objects and secondarily to de¬ 

note the Lord. Therefore, you will have to admit that when the Sruti 
uses the phrase ‘the fire thought. May I be many. May I grow forth,’ the 
word fire can denote Brahman only in a secondary sense, and not primarily. 
This objection is answered by the next Sutra which declares that all 
things moveable and immoveable abide in the Lord, and the terms denot¬ 
ing those things are the primary names of God and secondarily, they are 
names of things. 


SLTRA ir., 3. 15. 

Charftcharai, moveable and immoveable. Vyapfifirayalj, 

being the abode of' who abides in. g Tu, but Syftt may be. Tat 
that those. VyapadeSalj, designation, denotation. wuTO: Abhftktab, non- 

figurative. Tad-bhftva, tl^at denotation expressing Him, denoting the 

Lord. Mlftwrg. Bhtvitvftt on account of being in the future. 

15. But these words may denote primarily the Lord, 
because He abides in the things moveable and immoveable, 
though this meaning of the word as denoting Brahman 
primarily is learnt in a future time after hearing the scrip¬ 
ture.—233. 


COMMENTAKY 

The word “but” removes the doubt raised in the last paragraph. 
The words which in ordinary use are names of things moveable and im¬ 
moveable, are primarily the names of the Lord, because these moving and 
stationary objects are His bodies and because He abides in tbem. Those 
objects get their particular names from the particular aspect of Brahman 

power of words to denote &e 

Bu at oDoe, but it is a mMor 


ot the 

names of the Lord, is not kaowa to all ni 
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which they come to know after studying the sacred VedSnta scriptures. 
In fact, the object of the Vod4nta is to give rise to the knowledge that 
every word is really the name of the Lord. As says the Sruti, “He 
desired, May I be many,” “He is Vasudova, than whom there is nothing 
else.” (Gopala Upanisad). In the Visnu FurSna (TIL, 7-16) also ; 

As the gold is one, though manufactured into different objects like the bracelet, the 
crown, the ear-ring, etc., similarly, one Lord Hari pervades all Jivaa whether they be 
angels, men, or animals. 

In the Svottfivatara Upanigad, I., 9, we find the same idea: 

The sense is this, all words denoting power or energy primarily 
denote the person possessing the power or energy, because energies have 
for their substratum the person possessing the energies. 


Adhikarana XI—Jlva is not created hut is eternal. 

In the previous Siltras we have defined the Lord and determined 

His nature. He was defined as that from which every thing originates 

but which has no origin, because He is the root cause. Now the author 
begins to describe the Jtva and to determine his nature. Therefore, bo at 
first sets aside the wrong notion that the Jtva has any origin. 

Note: The Lord poesefnes two powers (^akti), namely, the Chit (all the Jtvas) and 
Achit or inanimate nature. In the previous Sutras the inanimate nature or Achit has been 
discussed in various texts relating to this aspect of the Lord. And it has been shown how 
they arise from the Lord. Now npto the end of this PIda the nature of the Jtva is des¬ 
cribed. One class holds the view that Jtva is not eternal, but is bom and dies and the 
scriptural ceremonies relating to birth and death show that the Jtva is non-eteroal. Ihe 
author however proves that Jtva is eternal, and the scriptural ceremonies refer to the 
bodies of the Jtva and not to the Jtva. 

The texts like the following give rise to the above doubt, “From 
whom arose the mother of alt universe.” The mother of the universe is 
the primary energy of the Lord. This we find in the MahftnSriiyana 
Upanipd, I, 4, which is a part of the Taittiriya Aranyaka: 

«r«r: JPBIT 5PWJ tjwng.! 

whom is the birth of the creatriz of the universe, who poured down the souls 
along with the cosmic water on this earth, He who through the herbs entered into men 
and animals, all moveables and immoveables. 

Bo also in the Chh&ndogya Upaniead we find, dear, all these bdng^ have the 
Sat for their origin.^^ 

Bouht : Here arises the doubt whether the Jtvas have origin or 
not 



350 


VEDINTA-SOTRAS. II adhyXya. 


[ Oovinda 


PUrvapaksa : The Pi\rvapak§in says the whole universe consisting 
of sentient or insentient creatures admittedly being an effect, it follows 
that souls arc created like every other thing. If they were not created, 
but be held to be co-eternal with God, then you violate the promissory 
statement made in the Chhftndogya Upani§ad, (VI., 1. 1) that by knowing 
which every thing else is known. For if Jivas were co-eternal with God, 
then by knowing Brahman, Jivas will not be known. 

Siddhdnta: The souls however have no origin, but are eternal as 
shown in the next Sutra : 

srTRA II., 3. 16. 

IM | X I U II 

Na, not. «riwr Atmfi, self, -Jiva, soul. 5 ^; yrntelj, on account of scriptural 
statement NityatvSt on account of the eternity. Cha, and. 

T^bhyal}, from them, i.e., from the ^ruti and Smfti. 

16. The soul has no origin, because of the scriptural statement 
to that effect; it is eternal and intelligent, because from them (Sruti 
and Smrti) this is the conclusion.—234. 

COMMENTARY 

The self or Atman here means the Jivatman or the soul. It has no 
origin. The Sruti declares it to be so.—(Kafh., Up., I., 2. 18). 

fI 

This experiencer of different pleasure and pain is not born nor does it die ; it sprang 
from nothing, nothing sprang from it. The ancient is unborn, eternal, everlasting; he is 
not killed though the body is killed. 

So also in the l^vetfi^vatara Upani^ad, I., 9. 

fi«l 1 MRrtraiifm irwf 

€ II 

There are two, one knowing (jivara), the other not-knowing (Jiva), both unborn, one 
strong, the other weak; there is she, the unborn, through whom each man receives the 
recompense of his works; and there is the infinite Self (appearing) under all forms, but 

Himself inactive. When a man finds out these three, that is Brahma. 

This also shows that tho Jiva is without any 6 rth. Moreover, from 
those two, namely from the Sruti and the Sm^ti, we learn that the Jiva is 
eternal. The force of the word “Cha” in this Sutra is to indicate that the 
Jiva is intelligent also. Tho Gratis like the following declare the soul to 

be eternal—(Kath., Up., II„ 5. 13). 

idHi*)*) nflrsit wuPi .1 !WiTOw 
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The Eternal among the eternals, the Consciousness among all'consciousnesses, the 
One who bestows the fruits of Karmas to many Jivas, the tranquil-minded ones who see 
Him seated in their Atmfi, get eternal happiness, but not the others. 

Similarly, it is unborn, eternal, everlasting; He is not killed though 
the body is killed. 

This being the nature of the soul, the phrases like this, “Yajhadatta 
is born, he is dead” ; and all worldly ceremonies relating to birth and death, 
have reference only to the bodies taken up by the Jivas and not to the Jivas 
themselves. In fact, the BrhadSranyaka Upanisad clearly says that a man 
is said to be born, wiien he assumes a body ; and he is said to die, when 
he dissociates himself from the body. Thus birth and death are with 
reference to the body and not the soul. The text of the Bvhad&ranyaka 
Upanisad is the following flY., 3. 8) : 

ftsififu II c: 11 

On being born the soul assumes a body, and becomes united with all evils ; on dying 
he departs from the body, and leaves all evils behind. 

So also in the Chhandogya Upanisad, (VI., 11. 3.) we find : 

This body verily dies when the Jiva abandons it, but the Jiva ne^er dies. 

If this is so, how do you reconcile the statement made by the scrip¬ 
ture that by knowing one every thing else is known, which implies that 
God is the only existence, and Jiva also is an effect and has an origin. 
This, however, we reconcile by saying that the word “effect” is only the 
name of the same Brahman, when existing in a different condition as a 
manifestation. Brahman has two energies. When both of them are 
latent in Him, they are said to be non-existent; when they come out of 
Him the world is said to originate. The difference, however, between the 
Jiva and the Pradhfina is this. The non-senticnt objects like PradhJna 
and the rest, which are the objects of enjoyment of the soul, undergo a 
change of essential uatnre when they originate from Brahman. But the 
souls (Jivas) being the enjoyers, do not undergo any such change of 
essential nature when they come out of Brahman. The only change in 
their case consists in the contraction and expansion of intelligence. In 
the state of Pralaya, the intelligence of the soul is in a state of contraction; 
and during the creation, the intelligence of the soul is in a state of 
expansion. In both cases, however, whether of contraction or expansion, 
the soul undergoes no change of essential nature. No doubt, both Souls 
and Matter are effects, or creatures of Brahman, as sent forth by Brahman ; 
and hence they may be called as effects. And in this way, there is no 
contradiction in the statement that by knowing Brahman every thing else 
is known. For by knowing the cause the effect is certainly known. TIjis 
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view harmoaises all the Srutis. The conclusion is that the Jtva has no 
origin. 


Adhikarana XII.—The nature of the Jlva is that it is the 
knoioer and the knmoledge both. 

Now the author determines the essential nature of the soul. There 
are some texts which show that the soul is the knower and other’s tliat it is 
knowledge. Tims the AntarySmin text of the B^had^ranyaka Upanisad 
shows that soul is knowledge.—(BfhadSranyaka, III., 7. 22). 

He who dwells in knowledge (Vijndna), and within knowledge, whom knowledge does 
not know, whose body knowledge is, and who pulls (rules) knowledge within. He is thy 
Self, the puller (ruler) within, the immortal. 

In another text we find. “I slept soundly, I didn’t know any thing.” 
It thus appears that in one place the soul is called Vijnftna or knowledge, 
in another it is the knower; knowledge being only its temporary attribute, 
for, in deep sleep it has no knowledge. 

Doubt: Therefore, arises the doubt whether tlie soul is merely knowledge, 
or whether its essential nature is that of a cognising subject. 

Piirvapaksa: The essential nature of the soul is intelligence or 
knowledge, because the text of the Bvhad&raoyaka Upnni^ad shows that 
the soul is Vijfiana or intelligence. The self-consciousness or cognition 
is merely the attribute of Buddhi and the assertion “I slept soundly,” is 
really the assertion of Buddhi, when in contact with the soul. The soul is 
not the knower. 

Siddhdnta : The soul is, however, the knower, and it is not tlie super- 
mposition of Buddhi on tlio soul, that makes soul appear as a knower, as is 
shown in the next Sutra. 

SUTRiV II., 3. 17. 

II ^ I ^ I II 

%: Jua^, the kuower. Ataeva, for this very reason, 

17. The Jivfttmaii is the knower, for this very reason ; because 
the scripture says so.—235. 


COMMENTiVRY 

The Jivfttinan is not knowledge alone, and though its form is that of 
iatalligenee, its essential nature is that of a knower. As says the PraSna 
l^ni^ad, (IV., 9.); 
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ft 5^81 ^srer «ft5fr mar ^gftai Jr5=ar aWr ft?rR(?iTi i ^ <^3^ ^rrwft 
gpsiftB^ II 

Verily ?he is the beholder, the toucher, the hearer, the smeller, the taster, the 
thinker, the determiner, the doer, the Vijaainttma, the Parii;;a. ITe (who knows this Vuriisa) 
becomes established in the Hij^hest 8elf. 

The phrase for this rerif rmson means, that because the scripture 
declares it to h(i so. We hold the soul to be the knowor, because the 
scripture declares it to bo so, and wo do not allow our reason any scope 
here. In fact, wo take our stand on the text of the Vedanta Sutra, IL, 1. 27, 
wliicli declares that tlic scripture alone is the root from which we learn 
any tiling? about tliese transcendental subjects. The Jfva is declared in 
the Smrtis also to be the knower, havin.jj; knowledge as its essential I’orm. 
On the strength ol' tlie assertion, ‘1 slept soundly, T had no knowledge of 
any thing,’* wo cannot say lhat the soul is mere intelligence, and that it 
becomes the knower, only wIhmi it comes in contact with Buddhi ; for then 
you contradict all thosi^ texts which declare the soul to b(} tlu^ knower. 
'Uherefore, it follows that tlie soul is both the kniMver and lias knowledge 
for its essential nature. 

Adldkarana XIII,—Jlva u atomic. 

Now the author tries to ascertain the size of tlie soul. In the 
.Mundaka Upanisad, it is said that the soul is atomic in its size.—(III., 1. 9,), 

WIcUT II 

This atomic soul is to be known by that mind alone, in which the chief Prdiia has 
completely withdrawn the live-fold activities; for the mind of all created beings is 
entirely interwoven by these live Pranas and is never quiet. This atomic soul is to be 
known by that mind which being perfectly pure makes the soul manifest its power. 

Doubt : Now arises the doubt : Is the soul atomic as declared in the 
above Sruti or is it all-pervading ? 

Purvapaksa : The soul is all-pervading, because another text says 
that it is Mahat or big. Even the opponents also admit the validity of the 
following Sruti, (IV., 4. 14—22, Brhadaranyaka lJpani§ad) where it is said, 
this Atman is Mahat and unborn : 

And he is that great unborn Self, who consists of knowledge, is surrounded by the 
Pr^Qas, the ether within the heart, wherein it reposes. 

Here the soul is called great and so it cannot be atomic. It is called 
atomic in a figurative sense only. 

Siddhdnta : The soul is really atomic, as the next Sutra shows it, 
45 



354 VEDlNTA-sbTRAS. II ADHYIyA. [OotMa 

SIJTRA 11., 3. 18. 

II I ^ n c; II 

3r^f»^ UtkrAnti, passing ont. Prati, going. Agatinam, rotarn- 

ing. 

18. The soul is atomic, because the scripture declares that it 
passes out, it goes and returns ; while such declarations would he 
unmoaniiic; if the .Tiva were omnipresent.—23G. 


COMMENTARY 

The word “atomic'’ is nndei'stood liere, and is to bo read in this 
Sfttra from IT., 3. 20, vvliore it is used by the Pdrvapaksin. The Sutra is 
in the genitive case (gatinam) but the force of the genitive is that of the 
ablative. Tliis Jfva is atomic in its size, and not all-pervading and that 
for three reasons : (i) the scriptures declare its passing ont; and an all* 
pervading substance cannot pass out. Tec following text of the Byhad- 
firanyaka Upani^ad, (IV'^., 4. 2) sliows the motliod of the soul's passing out 
at the time of deatli : 

srieur fjpsfimfir ^ 

ii 

The point of his heart becomes lighted up, and by that light the Self departs, either 
through the eye, or through the skull, or through other places of the body. And when he 
thus departs, life (the chief Prdna) departs after him, and when life thus departs, all the 
other vital spirits (Pranas) depart after it. FTe is conscious, and being conscious he follows 
and departs. 

(ii) Another vci’se of tlvo same sliow.s where souls of some persons go 
after death (Bi’hadftranyaka IJpanisad, IV., 4. 11.) 

^ uumssims n ii 

There are indeed those unblessed worlds, covered with blind darkness. Men who 
are ignorant and not enlightened go after death to those worlds. 

(iii) Similarly, in IV., 4. 6 of the same llpaiiisad it is shown tliat the 
soul returns : 

II «tR: fif fliw Hifl qg fiNrfiRfJi || sncqifd 

II vflwq II 

And here there is this verse: “To whatever object a man's own mind is attached, 
to that he goes strenuously together with his deed; and having obtained the. end (the 
last results) of whatever deed he does here on earth, he returns again from that world 
(which is the temporary reward of his deeds) to this world of action.” 
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These three texts of tlie ByhadSranyaka Upani^ad show the passing out, 
moving and returning of tlie soul. Tf the soul were all-pervading, then 
those things could not bo possible for it. 

In the BhSgavata PurSna also it is declared : 

O Lord, if the bouI were measureless, fixed and all-pciwading, then there would not 
arise the relationship of being ruled and the ruler. Thou, O Lord ! couldst not be its 
ruler nor it the ruled. But if it were atomic that would bo possible. 

The Lord, however, is both atomic and all-pervading at the same 
time; and moving and returning, when attributed to the Lord are not 
contradictions, because ho possesses mysterious powers, and all paradoxical 
statements are appropriate in his case. 

The soul may bo all-pervading, and unmoving and still the epithet 
of going out may be applied to it in a figurative sense, as it is applied 
to the ruler of a village, when he ceases to be its ruler. The all-pervading 
soul, when it ceases to rule the body, is said to pass out of the body. 
There is no real passing out. When it has the Abhim^na of a body, it is 
said to be born, there is no real birth. The word “UtkrSnti”, therefore, 
may possibly bo explained in a figurative sense. But the Sutra uses two 
other words “Gati” and “Agati,” going or returning. Those words cannot 
be explained metaphorically. A non-moving soul cannot be said to go out 
or come back. The next Sftra shows this. 

SUTRA IL, 3. Ifi. 

II X I \ I K 11 

Svatmanal), through the self. ^ Cha, and, only, Uttarayolj, 

of the latter two, namely, of Gati and Agati. 

19. The latter two, namely, moving and returning, can 
be effected only through the self (and cannot be explained in a 
metaphorical way).—237. 


COM.>tENT,VBV 

The two last attributes mentioned in the previous Sutra can only 
have relation with the self, because the actions denoted by these verbs 
reside in an active agent. They 'cannot bo explained metaphorically. 
That bbing so, the word Utkrftnti or “passing out” must also be taken in 
ifs lili^ sbnsb. It must mean that the soul is a definite something, which 
pa^bs out of the body at the time of death ; and not that it is an all-pervad¬ 
ing substance that ceases to have any connecH’On with the body. In fact, 
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tho method of passing out shows that a particular portion of the heart is 
lighted up and catching hold of that ray of light, the soul passes out of the 
body. The same idea is expressed in the Oita also (also (X., V-8.) ; 


When the soul acquircth a body and when He abandonelh it, He seizeth these and 
goetb with them, as the wind takes fragrances of flowers from their receptacles (from the 
anthers of flowers in which fragrances reside). 

The statement, “these three words, out,’ ‘moving’ and 

returning’ have a metapliorical sense only, and mean souls abandoning 
the idea of rulership over the body or assuming such idea,” is wrong, 
because in that view the statement of tho KauSitaki Upanisad, (111., 3.) wdll 
be irreconcilable. There it is said : 

oTl^fiT; II ? II 

When a man is thus sick, going to die, falling into weakness and faintness, they say : 
‘‘His thought has departed, he hears not, he sees not, he speaks not, he thinks not.'^ Then 
he becomes one with that Pr^na alone. Then speech goes to him (who is absorbed in 
Pr^Qa) with all names, the eye with all forms, the ear with all sounds, the mind with all 
thoughts. And when he departs from this body, he departs together with all these. 

The w^ord used in the original is “8alia” or together. This >vould not 
have been used, had soul been all-pervading. When the same action 
is done by two subjects, one principal and the other subordinate, there the 
word Saha” is used, as in the sentence, “The father eats together with 
the son.” Therefore, when this Upanisad uses the phrase, “He departs 
together with all these,” it must mean actual departing and not meta¬ 
phorical. The illustration given in the (JitS. of tho wind taking up the 
fragrance from the receptacle of the flowxu’, also sliows the actual taking up 
of something and carrying it away, for tho relationship of the wind with 
the fragrant substance is that of the seizor and tho seized. This also 
answers the theory of the MSySvadins who consider soul to be like the 
portion of space, enclosed within a jar, and that its passing out or coming 
in are merely phrases having no meaning, except that breaking up of the 
jar or coming !into existence of it It is only through ignorance that one 
thinks that the soul goes out or comes into the body, say the MftyftvSdins. 
Their theory has no scriptural authority. 
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SllTKA u., 3. 20. 

11 X I \ I '•( >> 11 

H Na, not Anulj, atom. ^51^ Atat, not that, namely, opposite of 

Anu. Hruteli, because of a Sruti or scriptural te.xt. Iti, thus. 

Chet, if. ^ Na, not. ItaiA, the other, namely, the Supremo Self and 

not tlie Jiva self, Adhikfirat, because of the context or topic. 

20. If this be said that “the soul is not atomic because 

there is scriptural text contrary to that,” we reply, it is not so. 
That text refers to the Supreme Self, because that is the 
context.—238. 


co.m.mkstahv 

Piirvapaksa : The Jiva is not atomic, says the Purvapaksin, because 
ill the Jh’badaranyaka Upaniijad, ho is de.scribed as inlinite. Tlie original 
text is given below (IV., 4. 22) : 

u ^reur «i)s^ 5ii%3 ^ ns|fq 

u ^ wiuigju rr rr ^juifuq^RR 

v[URi5r RR rrI ahd ^fgR=R^H mmm 

fRfRrRT Rahq smfiisii Rastf^a i 

And he is that great unborn 8elf, who consists of knowledge, is surrounded by the 
Prilnas, the ether within the heart. In it there reposes the ruler of all, the Lord of 
all, the king of all. He does not become greater by good works, nor smaller by evil 
works. Ho is the Lord of all, the king of all things, the protector of all things. He is a 
bank and a boundary, so that these worlds may not be confounded. Brahmanas seek 
to know him by the study of the Veda, by gifts, by sacrifice, by penance, by fasting, 
and he who knows him, becomes a Muni. Wishing for that world (for Brahman) only, 
mendicants leave their homes. 

Here the AtmS is described as Mahat or great ; it, therefore cannot bo 
small or atomic. This objection is raised in the first part of the Sutra 
and the answer is given in its second half. 

Siddkdnta : The Atma referred to in this Sruti is not the Jiva-Atman, 
but the other or the Pararaa-Atman, because the topic here is that of the 
Supreme Self, and not of the individual soul. No doubt the subject is 
started in the Bi*hadaranyaka Upanisad, IV., 3. 7, by the following description 
of the Jiva self: 

flints g^: ^ 


Janaka Vaideha said ; *Who in that Self 
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Ydjnavalkya replied : He who is within the heart, surrounded by the Pranas 
(senses), the person of light, consisting of knowledge. He, remaining the same, wanders 
along the two worlds, as if thinking, as if moving. During sleep (in dream) he transcends 
this world and all the forms of death (all that falls under the sway of death, all that is 
perishable). 

Yet in the middle IV., 4. 13, the topic started is that of the yupreme Self 
and consequently the word Mahat refers to Parama-Atman and not to the 
Jiva. The passage is given below 

5lfir5: I q 

H g II ^3 II 

Whoever has found and understood the 8clf that has entered ijito this patched- 
together hiding-place, He indeed is the creator, for He is the maker of every thing. His 
is the world, and lie is the world itself. 

This verse and the versos which follow it all describe the Supreme 
Self and consequently the word Mahat used in one of tlieso verses (IV., 
4. 22) cannot refer to the Jiva-Atman but shows the greatness of the 
Supreme Self. To understand the whole argument, those versos are also 
given below : 

qf^ II u II i ii ii 

I ^Fzrff^Tg^fqT^^SgclH: II ?Ul qf^HH 

qfrrfllrT: I ftilq q^q II II qmw 

^ fq%l I % II II 

q]q]f^ fk'^qq i ^ q qj^q II II qq^qi^ 

qi ^TfJTT II || f^jq 

mm: I ft Uftft II 

11. While we are here, we may know this; if not, I am ignorant, and there is great 
destruction. Those who know it, become immortal, but others suflf’er pain indeed. 

13. If a man clearly beholds this Self as God, and as the Lord of all that is and 
will be, then he is no more afraid. 

16. He behind whom the year revolves with the days, Him the Gods worship 
as the light of lights, as immortal life. 

17. He in whom the five beings and the ether rest, Him alone I believe to be the 
Self,—I who know, believe Him to be Brahman ; I who am immortal, believe Him to be 
immortal. 

18. They who know the life of life, the eye of the eye, the ear of the ear, the mind 
of the mind, they have comprehended the ancient, primeval Brahman. 

19. By the mind alone it is to be perceived, there is in it no diversity. He who 
perceives therein any diversity, goes from death to death. 

20. This Eternal Being that can never be proved, is to be perceived in one way only j 
It is spotless, beyond the ether, the Unborn SMf,great and Eternal, 
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21. Let a wise Brahmana. after he has discovered Him, practise wisdom (meditation). 
Let him not seek after many words, for that is mere weariness of the tongue. 

sCtra it., 3. 21. 

II ’ I ^ I H m 

Svafiabda^), its own word, the very word Anu or atom. 
IJnmiin^ibhyam, on account of the measure or comparison. ^ Cha, and. 

21. The soul is atomic, because the very word atom 
is applied to it, and because its measure is also 2 :iven in the 
scriptures.—239. 

COMMENTARY 

In the Mundaka Upanisad, II., 1. 0, already quoted before, the word 
“Anu” is directly applied to the soul. Similarly, comparison of the soul 
is made with very small things, to show its measure or size. The word 
Umnann means “measuring a thing by ctnnparing it with another.” 
Thus in the SvetaSvatara Upanisad, V., b, we find the following com¬ 
parison : 

The Jiva is to be known as part of the hundredth part of the point of a hair divided 
a hundred times, and yet it is to become immortal, and Mukta. 

Tlie word “Anantya” in the above verso does not mean infinity but 
deathlessness, namely, Mukti. The word ‘Anta’ moans death. The con¬ 
dition of deathlessness is called ‘Anantya.’ These two scriptural texts— 
the direct statement of the Mundaka UpanisHd, and the simile of the 
HvotSfivatara Upanisad, show that the soul is atomic. 

If it be objected that soul being atomic must bo confined to a parti¬ 
cular portion of the body and it could not perceive sensations extending 
over the whole body, the reply is thus given by the author. 

SUTRA II., 3. 22. 

II ^ I ^ I II 

Avirodhab, non-conflict, non-contradiction. Chandana- 

vat, like sandal-wood. 

22. There is no contradiction, because tiio sensation is felt as 
in the case of sandal oil.—240. 

COMMENTARV 

A drop of sandal oil of the first quality called Hari Chandana placed 
in one part of the body causes a pleasant sensation all over the body, 
similarly, the soul though residing in a particular portion of the body 
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perceives all that is fining on throughout the world. Thus it is in the 
BrahmSnda Purana : 

I 

This soul though of the size of an atom pervades the whole body, just as the drops 
of Hari Chandana, placed in a particular part of the body, pervade throughout the body 
with their pleasant sensation. 

Xntr : Soul dwells in the heart. 

RITRA u., 3. 23. 

f| I1 ^ 1 ^ I II 

Avasthiti, rosideuee, abode. Vai^esyat, on account of 

specialisation. Iti, thus. Chet, if. N^a, not. Abhyupa- 

■gam^t, on account of acknowledgment, on account of acceptance, TTrdi, 
in the heart, fk Hi, because. 

23. If it be said, '^tlie sandal drop has a particular 

abode, while the soul has no such abode ; and therefore, it 

is not atomic we say, this is not so ; because it is acknow¬ 
ledged that the soul has a particular abode, namely, in tlie 

heart.— 241, 

• COMMKNTARY 

We see the sandal oil to be in actual contact with some particular 
portion of the body, but the soul is not seen to be in any particular part 
of the body ; nor can wo infer its existence in any particular part of the 
body, for the reason would show that it must be all-pervading throughout 
the body, because it perceives the sensation throughout. The illustration, 
therefore, of the sandal oil is not to the point. This objection is answered 
by the latter part of the Sutra. Tliore is no occasion to employ our reason 
in trying to find out the particular spot of the body where the soul 
resides. The scripture distinctly mentions that the soul resides in tlie 
lieart. Thus in the Pra^na Upanisad (III, 6,) we find : 

The Soul is in the heart. 

In the next Sutra, the author shows his final opinion, declaring that 
though the soul is atomic, it can perceive sensations all over the body, 
througli its rays ; as shown in the case of a flame; and even thus there 
would he no conflict. 

SUTRA n., 3. 24. 

11 X \ \ I W 

^ Qxuyit, on account of its quality (of intelligence). V&, or. 

Alokavat, like light. 
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24. Or the soul may pervade the whole body, by its quality of 
intelligence, as the flame pervades the whole room by its rays.—242. 

COMMENTABY 

The soul, thougli atomic, pervades the whole body by its attribute 
of intelligence, namely, by its power of sontioncy just as light. The sun 
or a candle, though placed in a particular spot, illumines the whole universe 
or the room, by their rays. Similarly the soul, though residing in the 
heart, perceives all sensations. As says the Lord in the Oita (XIII, 33) : 

II II 

As the one sun illiimincth all this universe, so the soul illumines the whole of this body. 

You cannot say that the rays of the sun are particles detatclied from 
it, and spread themselves all over the world ; for if it were so, then the 
sun will bo constantly losing its mass and decreasing in size; but this 
is not the case. Moreover, gems like rubies, etc., give out rays of light 
without losing their weight, as may be observed by any one. In the 
case of g(‘ms, wo know that no material particles are given out by them. 
Their light is their quality, and not any portion of their substance. 

Noir,^T\iis theory is, however, now an exploded one. The rays of the sun are really 
particles of matter, so light that they cannot be weighed. The loss of the sun’s noass is 
constantly being replenished by the fall of meteors into it. In the case of gems, like 
radium, which emit light, it is a scientific fact that that light is matter and a portion of 
the substance of the radium and not its cpiality. Similarly, the soul pervades the body, 
by its light, which is really a substance of the soul. The highest vesture of the soul con¬ 
sists of the Karan a Sartra and it is through the particles of this Kdrana fearira that the 
soul comes in contact with the external world, namely, its body. The Kfirana Sarira is 
constantly being replenished by the matter of the highest plane. 

Ill the above Sutra it has been sliown that a quality can function iu a 
place apart from tlio substance of which it is the quality. As light can 
function and illumine an object in a place different from the place whore 
the flame is, of which the light is a quality. The author shows this by 
another illustration. 


SINTRA. II., 3. 25. 

^ II ^ I ^ I 11 

Vyatirekal), distinction, difference, Gaudha vat, like the 

odour. ?T*rr TathS, thus, ff Hi, verily. Dar^ayati, the scripture shows 

t r declares. 

25. The quality may function in a place distinct from the thing 

qualified, as in the case of smell, for thus the scripture also 
declares. 
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COMMENTARY 

As smell of flowers and the rest, being the quality of flowers, 
etc., are perceived even in a place distinct from the objects of which they 
are the qualities, so the sentiency, which is the quality of the soul, may 
function in liead, feet, etc., namely, in places otlier than tlie heart, where 
the soul dwells. The scripture also declares tliis, for we find in the 
Kau^itaki Upanisad the following (III. 6) : 

^’niiRffq n^rqi «fiu 

suruT ^ft 5Rt?ir fwl 

JifqT Wfiutu usnfmncq^fh 

>n?\ HUT^w smu Pwf 

5f.T«U5flCHlfiT II i II 

Having by Prajnd (sentiency or the power of feeling) taken possession of speech 
(tongue), he utters by the tongue all words. Having by sentiency taken possession of 
the nose, he smells all odours. Having by sentiency taken possession of the eye, he 
sees all forms. Having by sentiency taken possession of the ear, he hears all sounds. 
Having by sentiency taken possession of the tongue, he obtains all tastes of food. Having 
by sentiency taken possession of the two hands, he performs all aclions. Having by 
sentiency taken possession of the body, he obtains pleasure and pain. Having by senti¬ 
ency taken possession of the organ, he obtains happiness, joy and oflspring. Having by 
sentiency taken possession of the two feet, he performs all movements. ITaving by senti¬ 
ency taken possession of the braiti (dhi), he generates all thoughts and perceives all 
thought-forms. 

Though the smell of a flower extends to a great distance from the 
flower, yet it is not cut off from it, just as the light of a gem, like radium, 
though extending to a great distance, is not cut off from the gem. As we 
find in the following Smriti. 

r.?d I 


If any one finding smell in water may say. the smell is the quality of water, he is 
verily mistaken ; for smell is always the quality of earth, though it may be found in 
different places, such as in water or air. (One mistakes the air or water to have scent, 
because temporarily the scent has taken these objects as its place of manifestation). 

In the Sruti we find it declared (PraSna, IV. 9) : 

W ft ^ei fSTET iflUT BtTcIT UrUT Uierf I 

W t \\ 


For he it is who sees, hears, smells, tastes, perceives, conceives, acts, he whose 
«airaxvc& \tt knowledge, the person, and he dwells in the highest, indestructible self. 

Z>ou 6 f : Nomt arises the doubt, whether 
attribute ot the soul is eternal or not. 


iatelligoaoe which is 


an 



BhAsya.] Ill PIDA, XIII ADHIKARANA, 8u. 26. 363 

Purvapaksa :—The Purvapaksin says, the soul is inert like stone; 
and intelligence manifests in it, when mind comes in contact with it. 
Had intolligonce been a permanent quality of the soul, then it would not 
have been lost in deep sleep ; when according to all texts and experience, 
the soul knows nothing. The intelligence of the soul is therefore an 
accidental quality, manifested in the soul by its contact with mind ; just 
as the tire, which is not the quality of the iron, manifests in the iron when 
it is heated in the fire. Had knowledge been the permanent attribute 
of soul, then it would not have been lost in deep sleep. Moreover, if 
Intelligence wore the natural and inseparable quality of the soul, then 
there was no necessity of an organ of intelligence like the mind ; for just 
as if seeing was tlie invariable attribute of the soul, there would be no 

necessity of an organ like the eye to perceive an object. In fact, the 

Sruti which declares that the soul has no consciousness in deep sleep, and 
the 8ruti (Brhadaranyaka, IV. 5. 14) which declares that the attributes 
of the soul are never lost, but are eternal and indestmctible, conflict with 

each other. Hence it follows that intelligence is an accidental quality 

of the soul. 

Siddhdnta : Intelligence is a permanent attribute of the soul, as is 
shown by the following Siitra. 

suTiLV II. 3. 26.' 

m I ^ 1 xs II 

Prithak, separate, Upade^at, because of teaching or state- 

njent. 

26. The intelligence of the soul is permanent, be¬ 

cause there is separate statement in the scripture to that 
effect.—244. 

COMMENTARY 

In the text of the PraSna Upanisad as well as in that of the Brhad¬ 
aranyaka WO find a distinct statement made to the cfifect that the attributes 
of the soul also are eternal. The Bvhadaranyaka Upanisad (IV. 5. 14) 
distinctly says that not only is the Jivatman imperishable, but its qualities 
also are indestructible. It is not by contact with mind that the soul mani¬ 
fests its quality of intelligence, for both being partless there can be no 
contact between them. The intelligence of the soul becomes obscured 

when it turns its face away from the Lord, and it manifests when this 
obscuration is destroyed by turning its face towards the Lord. As we hnd 
in the following text of Saunaka :— 

2i*rr i 

w WT II ^ II 
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sqf^iJTflci: II ^ II 

ipu: I 

f^2JT ff ^ ?frni ? II 

As by rubbing off the dust from a gem the light is not created in the gem, but the 
light, which is the inherent attribute of the gem, manifests itself o\^ing to the removal of 
the covering dust, similarly the intelligence of the soul manifests itself when the faults 
are removed. As by digging the earth, water comes out of a well, but is not created by 
the act of digging, similarly the soul manifests its intelligence when the layers of 
ignorance concealing it are removed ; just as the water of the spring bubbles up when the 
super-incumbent layers of earth are removed by digging. In fact when the obscuring 
faults are destroyed, the innate qualities of the soul manifest themselves ; they are not 
created, because they are the eternal attributes of the Jiva. 

The text of the Bv^iadaranyaka Uilanisad (III. 7. 22) says :— 

II II 

He who dwells in Vijilana (knowledge, Jivittm^), and within knowledge, whom know¬ 
ledge does not know, whose body knowledge is, and who pulls (lulcs) knowledge within 
he is thy Self, the puller (ruler) within, the immortal. 

This declares that the soul is knowledge, and not the Icnower. The 
apparent doubt raised by this Hruti is answered in the next Sutra. 

srTi^A Ji. 3. 27. 

^ i ^ i ii 

Tat, that. 3^ Ouna, quality, that quality or those qualities, on 

account of the quality or qualities of that, that quality, namely, the quality of 
intelligence or knowledge. Saratvat, being the essence, def 'J'at, that, 

namely, knowledge. Vyapade^ah, designation. Prajha-vnt, like 

the term Prftjna, when applied to the Lord. 

27. The soul gets the designation of knowledge, hecausc 

that quality is its essential attribute, as tlic Lord Visnu 

is called Prajna or omniscience, because it is His essential 

attribute.—245. 

COMAIISNTARY 

Though the Jiva is the knower, yet it is sometimes designated as 
knowledge, because that quality of knowledge is its essential nature. The 

word ‘S^ra’ means a quality which never can bo discarded, which is the 
essential nature of the thing, the absence of which makes the thing non¬ 
existent. The above text of the Brihadflranyaka Upanisad no doubt 
designates the soul by the term knowledge and not knower, but it is just 

like the other texts of the same Upanisad where the Lord Vi§nu is called 
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Truth, Knowledge and Infinity, and which does not mean that the Lord is 
not Omniscient, because He is called Omniscience ; that Ho is not the 
Knower because Ho is called Knowledge, etc. In fact, these texts sliow that 
the soul is Knower and its essential attribute is knowledge. The next 
Sutra shows this more clearly. 

SUTRA IL, 3. 28. 

R II H I ^ I II 

Yavat, wherever, so long as. Atma, the soul, the individual 

self, Bhavitvat, on account of existing. ^ Cha, and. ^ Na, not. 

Dosah, objection, fault. Tat, that. Darsanat, on account of 

being seen. 

28. There is no objection in designating the soul, whoso 
essential nature is knowledge, as knower also, because 
the knowledge exists so long as the self exists, and this we 
observe also.—240. 

rOMMEXTARY 

There is no fault in our reasoning if we assert the soul to be 
both knowledge as well as the knower. Wo perceive that the knowledge 
of the soul is co-ctornal with the soul, and exists so long as the soul 
exists, namely, for ever. The soul verily exists from beginningless time to 
eternity, and such is also its knowledge. An illustration of this wo 
observe in the case of the sun. The sun and its light are co-eternal, and 
tlie sun, thougli essentially lumi?ious, is also the maker of illuminatious, of 
others ; it is both tlie light and the illuminator. And so long as the sun 
will exist, we can apply hotli tliese designations to it, and though the two 
are really identical, yet they appear as two, hence their different designa¬ 
tions. 

An objector may say, knowledge is an attribute of the soul, and is 
not eternal, because it does not exist in the state of deep sleep and it 
originates because there are objects of knowledge to produce it. This is 
answered by the following Sutra : 

SUTRA II. 3. 29. K 

II X 1 ^ I H II 

PuriistvSdivat, like tlio virile power, like the power of procreation. 
3 'I'll, but. Asya, its, namely, of knowledga 5i5r: Satab, of the existing. 

Abhivyaktiyog&t, on account of manifestation. 

29. But this knowledge always exists in the soul even 
in deep sleep (though in latency) like the procreative and other 



366 VED^NTA-StiTRAS. II ADHYAyA [Govinda 

powers in the child, and there is manifestation of it only in the 
waking state.—247. 


COMMENTARY 

The word “but” is employed in order to set aside the objection above 
raised. The word “Na” is understood in this Sutra. It is not the case 
that in deep sleep knowledge does not exist, but it originates in the waking 
state. Why do wo say so ? Because this knowledge exists, though 
potentially, even in the state of dreamless sleep, and makes its manifesta¬ 
tion only in the waking state. An illustration of this is seen in the case 
of virile power and others. They remain latent, in an infant, though these 
powers exist in the soul yet they are not apparent, it is only in youth that 
they manifest themselves. Similarly, the knowledge exists even in Susupti, 
though it manifests itself in the Jagrata and Svapna. The scripture itself 
shows that there is sucli manifestation, aod that knowledge does exist 
even in deep sleep. In the Brhadaranyaka lJpani§ad (IV, 3. 30) and the 
rest wo find the following : 

?? f^sTRrffT fir5Tr?rr5% ftiuffTfrr ^ ff 

g ii 

And when (it is said that) there (in the Husupti) he does not know, yet he is knowing, 
though he does not know. For knowing is inseparable from the knower, because it cannot 
perish. But there is then no second, nothing else different from him that he could know. 

This shows that knowledge exists oven in Susupti, but it does not 
manifest itself because there are no external objects to manifest it. 
Otherwise the Jiva itself could not exist in a state of deep sleep. It is 
the conjunction with the senses which is the exciting cause of knowledge 
and manifests it. Had knowledge not at all existed in the soul, it could 
never have manifested itself in the waking state, as when the virile 
power is not in a man, as in congenital eunuchs, it never manifests itself, 
even when such eunuchs attain youth. Therefore, it is established that 
Jiva is atomic in size, has knowledge for its essential nature, and that this 
attribute of knowledge is the eternal property of the soul. 

Now the author refutes the view of the S^hkhya philo.sophers who 
maintain the opposite doctrine, namely, that the knowledge of the soul is 
not eternal. 

Piirvapaksa : Now the Purvapaksin says, it is appropriate to 
assert that soul is mere knowledge and all-pervading. It is all-pervading 
because its effect is perceived everywhere. Had it been atomic it would 
not have perceived pleasure and pain in all parts of its body. Had it 
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been of medium size, then it would be non-eternal, which is not accepted 
by any orthodox school of philosophers. 

Siddhdnta : The foliowinj^ Sutra sets forth the Siddiiaiita view : 

sCtr\ II., 3. 30. 

Nitya, always, permanent Upulabdhi, perception, conscious¬ 
ness. Annpalabdhi, non-perception, non-consciousnoss. mT\* Pra- 

sangab, result, consequence. Anyatara, otherwise, either of the two. 

Niyamah, restrictive rule. Va, or. AnyathA otiierwise, namely, 

if the soul were mere knowledge and omnipresent 

30. Otherwise there would be permanent consciousness or 
permanent unconsciousness, or else a restriction with regard to one 
or the other.—248. 


COMMENTARY 

If the view bo maintained that the soul is mere knowledge and omni¬ 
present then would result the undesirable consequence that it would be 
either always conscious, or always non-conscious. Not only this, there 
would be a restriction or prohibition with regard to one or the other. The 
sense is this. It is a well-known fact, that there arc consciousness and non¬ 
consciousness. Of these two states, if the cause were a soul which \vas 
omnipresent, and mere knowledge ; then these two states would be per¬ 
ceived simultaneously and always, by all people. If such a soul be the 
cause of consciousness only (but hiot of unconsciousness), then no one no¬ 
where would ever be unconscious. If the soul be the cause of non-conscious¬ 
ness, then no one nowhere would over be conscious. We cannot say that 
consciousness and unconsciousness depend upon sense organs, and the 
soul is conscious when it is in contact with tlie sense organs ; and it is 
unconscious when there is no such contact. For according to your theory, 
the soul being omnipresent is always in contact with sense organs. More¬ 
over, in this theory all souls being omnipresent, are in contact with all 
bodies, and therefore should experience pleasure and pain everywhere. 
This Sutra also indirectly refutes the view, that the particular experiences 
which a particular soul undergoes are the results of its past Karma and 
its Adrsta, which Adr§ta depends upon the particular thoughts and 
desires entertained by that soul. The objection raised in this Sutra 
applies to systems cognate to the S&iikliya. In our system the soul being 
atomic is separate for every other separate body, and so our theory is not 
open to this objection. Though it is atomic, it can work in all places, in 
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succession, not simultaneously ; and hence the objection based on the 
souls being omnipresent does not apply to this theory. The atomic 
soul perceives tlie pleasure and pain, by the pervasion of its attribute, 
as has already been mentioned in Sutra IL, 3. 24. 

Note: The SAukhya theory is that souls are many, separate for every body, but 
every soul is omnipresent and pure knowled^jje. 

The S^iikhya Sutra, VI., 36, declares that Pradh^na is all-prevading, and VI., 45 that 
the souls are many. And Sutra, VI., 59, declares that the soul is all-pervading. 


Adhikarana XIV ,— The Jlva is an agent. 

Now the author considers the following text of the Taittiriya 

Upanisad (II., 5. 1): 

I ^ I i i m 

I I ftc^T I II 

Vijafina performs the sacrifice, it performs all sacred acts. All Devas of the senses 
attend upon VijnsSna as the great, as the oldest. If a man knows Vijnana as the great, 
and if he docs not swerve from it, he leaves all evils behind in the body, and attains all 
his wishes. 

Doubt : Now arises the following doubt: Is the soul, described 

in the above text by the word “Vijnana,” an agent ? It apparently is, 
for the text says “VijnSna or soul performs all sacrifices,’’ and all the 
Uevas of the senses are attendant upon Vijnana. But, says the Filrva- 
paksin, the soul is not an agent, because we have the following text to 
the contrary (Katli., II., 18) : 

^ 3T5t> fjTcq; ^ 

II w 

The Soul is not born, it dies not; it sprang from nothing, nothing sprang from it. 
The ancient is unborn, eternal, everlasting, he is not killed, though the body is killed. 

This text of the Kaflia Upanisad declares that the soul is not an 

agent, but that Prakrti is the agent. The Gita also says to the same 

effect (III., 27): 

srafsff^fcr II 

All actions are wrought by the qualities of nature only. The self, deluded by egoism 
thinketh : ‘T am the doer.” 

So also Gita, XIII., 20 : 

Matter is called the cause of the generation of causes and effects, Spirit is called 
the cause oi the enjoyment of pleasure and pain. 
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Therefore we have the following: : 

Purvapaksa : The soul is not an agent, Prakrti is the agent. By 
realizing the truth one comes to know that she is the true agent, while 
one wrongly attributes to himself the idea of agency. The soul is merely 
the enjoyer of the fruit of action, and not an agent. 

Siddhdnfa : To this Purvapaksa tho answer is given by the following 
Sutra which declares that the soul is an agent. 

SUTRA TI., 3. 1. 

II H I ^ I ^ ni 

Kartta, agent. S^str^rthavattvat, on account of the 

scripture having a purport. 

31. The soul is alone the agent, and not the Pra¬ 
krti, for thus the scriptures can have a rational interpreta¬ 
tion.—249. 


COMMKNTARY 

The Jiva alone is the agent and not the Gunas of Prakrti. Why 
do we say so ? Because, the scriptures can have no purport if the Gunas 
were the agents. In the scriptures wo find injunctions like tho follow¬ 
ing : “Let the person who desires heaven perform sacrifice “Let 
the person meditate on the Supreme Luminous Selfetc. These 
texts can have a meaning only if the sentient souls were the agent, 
for agent alone can enjoy the fruit. They are meaningless if tho 
Gunas were to be the agents, for if the non-sentient Gunas were the 
agents, the injunctions would not have been addressed to the sentient 
souls, but to tho insentient Gunas. The object of the scriptural injunction 
like the above is to produce in the soul a motive or desire to perform 
certain actions, in order to enjoy certain fruits. The injunctions produce 
the {dea in the soul that certain acts are followed by certain results, and 
when that idea is produced, then tho soul enters upon action, in order to 
enjoy the fruits thereof. This idea of cause and effect between certain 
action and its result or consequence cannot be produced in Prakrti, which 
is insentient and consequently incapable of having any such conception. 
Therefore, Prakyti is not the agent but the soul. 

In the next Sutra the author further shows that soul is the agent. 

Note: The following quotation from Ramanuja gives a more detailed reasoning: 
If a ngn-sentient thing were the agent, the injunction would not be addressed to 
another being {vix^», to an intelligent being—to which it actually is addressed). The term 
“SSstra” (scriptural injunction) moreover comes from to command, and commanding 

means impelling to action. But scriptural injunctions impel to action through giving 
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rise to a certain conception (in the mind of the being addressed), and the non-sentient 
Pradhdna cannot be made to conceive anything. Scripture, therefore, has a sense only, 
if we admit that none but the intelligent enjoyer of the fruit of the action is at the same 
time the agent. Thus the Piirva Mimaihsa declares “the fruit of the injunction belongs 
to the agent’^ (111., 7, 18). 

The Pilrvapaksin had contended that the text ‘*if the slayer thinks, etc.,^^ proves the 
self not to be the agent in the action of slaying, but what the text really means is only 
that the Self as being eternal cannot bo killed. The text, from Smrti, which was alleged 
as proving that the Gunas only possess active power, refers to the fact that in all 
activities lying within the sphere of the Saihsara, the activity of the Self is due not to its 
own nature, but to its contact with the different Gunas. The activity of the Gunas, 
therefore, must be viewed not as permanent, but occasional only. In the same sense 
Smrti says, “The reason is the connection of the soul with the Gunas, in its births, in 
good and evil wombs” (Gita, Xlll., 21). Similarly, it is said there (XVIII., 16) that “he who 
through an untrained understanding looks upon the isolated Self as an agent, that man 
of fferverted mind does not see,” the meaning being that, since it appears from a previous 
passage that the activity of the Self depends on five factors (as enumerated in SL 16), 
he who views the isolated Self to be an agent has no true insight. 


SUTliA n., 3. 32. 

II H I ^ I II 

ViliSra, play, sporting about. TJpado&it, on account of 

declaration. 

32. The soul is the agent, because the scripture declares 
that even in the state of Mukti it has pleasant activities. 
-250. 


COMMKNTAKY 

In the Clihaudogya Upanisad the soul of the JIukta is tlius described, 
(Viri., 12. 3) : 

^ ^ 

ggi n ^ \\ 

He through whose grace this released soul, arising from its last body, and having 
approached the Highest Light, is restored to its own form is the Highest Person. The 
Mukta moves about there laughing, playing and rejoicing, with women, with carriages, 
with other Muktas of his own period or of the past Kalpas. (So great is his ecstasy) that 
he does not remember even the person standing near him, nor even his own body. And 
as a charioteer is appointed by his master to drive the carriage, just so is this PrUna 
appointed to drive t\ila chariot oi the body. 

Tills shows that even the Mukta Jiva plays about. Thus we arrive 

conclusion that mere activUy is not the cause of sorrow, (for then 

the Mukta Jiras would not have been actiVo), but it is perverted activity 
alone whioh is tho cause of pain, or to use teohaioal phrase of the 
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Gits, “It is the connection of the Soul with tho Gunas which is the cause 
of pain.” 

.suTu\ II., 3. 33. 

II ^ I ^ 1 II 


^TRRIil, UprulSiiat, on account of taking up, moving, seizing. 

33. The .soul is agent because in tlic state of sleep it takes 
the Prapas along Avitli it. —251 


COMMKNTAUY 

In tho Ilrliadaianyaka Upani.sad (IT., 1. 18.) we find tlie following : 

^ ^ fif?r nfisngm« 

2i»ir ufKRl 5iRq3:rsi, 5rii\ oacgnnR g^'lc^r 

qsTrard Tf<qf€^ II ?c II 

But when he moves about in sleep (and dream), then these are his worlds, lie is, as 
it were, a ^rcat king ; he is, as it were, a great Briihmana ; he rises, as it were, and ho 
falls. And as a greit king might keep in his own subjects, and move about, according to 
his pleasure, within his own domain, thus does the soul control tho various Priinas and 
move about, according to his pleasure, within his own body. 

In the (fita also wo find (XV., 8). : 

When the soul acquireth a body and when ho abandoncth it, he scizeth these and 
goeth with them, as the wind takes fragrances from their flowery recei)tacle8. 

This shows that tlio »Iiva is an agent, because it takes up tho Prana. 
As tho magnet draws tho iron, so tho Jiva draws the Pranas. No doubt, 
the Praiias arc tlie agents in seizing external objects. They are the agents 
in all physical activities of the body, but the soul is tho direct agent in 
catching hold and seizing the Prftna, and making it work or not work. 
There is no other agent with regard to the taking up of Pr&na. 

The author gives anotlior reason in the next Sutra. 

srTRA II., 3. 34. 

f^qi=qT ^1 II ^ I \ I H 

Vyapade^at, on account of direction, designation. =? Clia, and. 

KviySyam, in action, in the performance of sacrifices. *1 Na-chet,' 
if not so. NirdeSa, grammatical construction. Yiparyayal), differ- 

<^noe, opposite. ' " 

34. The soul is an agent also on account of tlio .scrip¬ 
tures directing it to.- perform. actions. If. it were not the 
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agent, the grammatical construction would have been 
different.—252. 

COMMENTARY 

In the Taittiriya text, already mentioned before under Sutra II., 3. 31, 
the word "VijnSna’" is used in the nominative case, meaning “the 

soul performs the sacrifice, it performs all works.” This shows that the 
soul is agent principally in all worldly and Vedic works, and it is the 
soul which is designated as performing all works sacred and secular. If 
the word “VijhSna” there did not . denote the soul, but the Buddhic 

principle, then the grammatical construction would have been different. 
It would not have been put in the nominative case, but in tlie instrumental 
case—instead of “Vijnanam” the form would have been “7iihanena,” for 
Buddhi is merely the instrument of action and could not be put in the 
nominative case. But the text does not show it so. If Buddhi were the 
agent, then we have to imagine some other instrument through which it 
performs action, for all activities are accomplished through instruments 
only. Therefore, the dispute is nominal only, for there is no agency with¬ 
out an instrument, and where an instrument is spoken of as an agent, 
there the agent and the instrument are considered identical. 

An objector may say: If Jiva was the agent, then ho would create 

only that which was beneficial to it, and not that which was injurious, for 
an agent is always independent. This is no valid objection. Though the 
Jiva intends to create all conditions beneficial to itself, yet owing to the 

counteracting force of its past Karinas, which are concomitant causes, 
sometimes its efforts result in producing undesirable effects. Therefore, 
it follows that the soul alone is the agent 

This being so, the texts which declare that soul is not an agent are 
to be explained as declaring that the soul is not an independent agent Its 
activities are dependent on the will of the Lord. 

The scriptures—says an opponent—do not really mean to say that the 
soul is an agent, because the soul suffers pain ; and had it been the creator 
of its conditions, it would not have suffered pain, for it would have created 
such conditions only which would have been joyful. This argument goes 
too far, for then the texts which declare explicitly that a man should per¬ 
form full-moon and new-moon sacrifices are to be explained in a different 
way, namely, that Buddhi has to perform these sacrifices, not man. Thus 
the non-agency of the soul would make the scriptural texts absurd. 

The author now shows the objections to which the theory of 
FradhSna being the agent is open. 

SUTRA u., 3. 35. 

m n nv II 
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Uplabdhivrat, like perception, like the case of sontiency or non- 
sentiency as in Sutra II., 3. 20. Aniyamal), want of deterniinateness, 

want of definiteness. 

35. If the soul were not the agent, then there would be indefinite¬ 
ness of all activities, just as in the case of consciousnesvs, if it were 
all-prevading.—253. 


COMMENTARY 

In the previous Sutra (II., 3. 30) it has been shown how indefinite 
would be the consciousness of the soul if it wore omnipresent. On similar 
reasoning it can bo shown that if all activities belong to Prak^ti, and not 
to the soul, then there would be similar vagueness with regard to all 
activities. For Prakrti being all-pervading and the common possession 
of all souls, all actions would result in producing experiences in all souls, 
or in not producing experiences in any soul. 

Note : As air is all-prcvading, any vibration in air, such as sound, produces the same 
sensation in all persons, similarly Prakrti, being all-pervading, any activity in or of 
Prakrti will produce the same experience in all souls, and any inactivity would stop the 
activity of all souls. 

You cannot say that the activity of the Prakyti in a particular 
locality would only produce experience in that soul, which is in proximity 
with it, and not in another which is at a distance from that locality, (as 
sound is heard by persons near its source, and not at a too great distance). 
For in your theory the souls being equally omnipresent with Prakrti, will 
experience the activities of Prakrti, wherever it may be active, for its 
proximity with Prakrti is present everywhere. 

SUTRA II., 3. 36. 

II ^ I ^ I II 

Sakti, power. Viparyayfit, on account of difference or 

inversion. 

36. If Prakrti were the agent, then there would be the inversion of 
the power of enjoyment attributed to the soul, and that power of 
enjoyment would belong to Prakrti.—264. 

COMMESTAKY 

If Prakrti were the agent and not the soul, then the power of 
enjoyment which is attributed to the soul, must bo attributed to Prakrti, 
for enjoyment always is experienced by the agent, and not by a tliird 
person. There is no such vicarious punishment or reward. If a man 
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does an act, ho experiences its result, and not a third party. If Prakyti 
be tho agent, there is no reason why the soul should be the enjoyer. Tn 
the Svet&Svatara Upanisad (L, 8) the existence of the soul is established, 
because it enjoys tho fruit of its action. If the soul were not the agent, 
that argument also will bo invalid. For this reason also soul is the agent, 
for vicarious suffering or enjoyment is unreasonable. 

SUTRA II., 3. 37. 

II X I ^ I II 

Samadhi-abhavfit, on account of the absence of Samadhi. 

^ Cha, and. 

37. If Prakrti wore the agent, then there would be the absence of 
Samadhi also.—255. 

COMMENTARY 

The theory that Prakrti is tho agent is open to this objection also, 
that under it Samadhi itself becomes impossible; and consequently there 
can bo no release, because Samfidhi is tho instrument of release. Now 
SamSdhi consists in the realisation of the idea ‘T am separate from Pra- 
kyti.’^ If Prakrti were the agent, then Prakrti would have to formu¬ 
late this notion, “I am separate from Prakrti,” which would mean ‘T am 
separate from myself.” Now Prakrti cannot formulate any such notion, 
because it is non-intolligcnt ; and because the idea itself of being separate 
from one’s ownself is an impossible notion. Even the extremists who 
would attribute no activity to the soul are forced to admit its activity so 
far as Mukti is concerned. They admit that it is the soul which by its 
effort of Samadhi realises its difference from Prakrti and thus gets Mukti. 
But if the soul were absolutely inactive (his effort of realising Samadhi 
would bo impossible for it. Hence it follows that tho soul alone is the 
agent. 

Adhikarana XV.—Activity is an essc7itial attribute of the 
soul, though it may not he always actually active. 

Now the author shows by an illustration, that the soul is active .by 
its inherent power, as well as by employing instruments. 

SUTRA IL, 3. 38. 

w ^ II ^ I ^ I II 

^•*7 Yath^ as. ^ Cha, also, and. Tak§a, the carpenter. XJbha- 

yathfi, in both ways. 
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38. The soul is active in both ways like unto the carpenter. 
—256. 


COMMENTARY 

As a carpenter is agent in the act of carpentry through the mediiini 
of his instruments, such as axe, plane, saw, borer, etc., and is agent also 
directly in the act of liolding those instruments and grasping them in 
his hands, so also the Jiva is an agent in a two-fold sense. It works 
on the external world indirectly through tlie instnimentality of the sense 
organs, and it is also directly agent in the act of controlling the Pranas. 
In other words, the soul has doable agency, one through the Prana, 
the other by seizing hold of the Pr^na itself and directing it into different 
channels. This explains why in certain scriptural texts agency is attributed 
to Matter and not to the Soul. It is because importance given to 
tlie instrument, therefore, it is said that the (xunas act and not the 
Jiva. Thus, as in ordinary language, one may say that the axe cuts, etc., 
such phrases are figurative only, and as there is preponderance of Gunas 
in such acts, so the action is attributed to the Gunas. In fact, the Gitfi 
declares it clearly that “re-incarnation of the soul in good or bad family 
is regulated by the use it has made of its implements, namely, the Gunas.” 
(Gita, XIII, 21) : 

ft 3^ I 

Soul, ruling matter, uscth the implements (Gunas) made of matter. The cause of its 
birth in good and evil wombs is the right or wrong employment of these implements 
(Gunas). 

This explains those passages which declare Gunas to be the agent, 
such as the Gita, III., 27 : 

All actions are wrought by the Gunas of nature only. The self, deluded by egoism, 
thinketh : “I am the doer.^’ 

If the soul is the real agent, why does the above “verse say that the man 
who thinks himself to be the agent is a fool ? And why is this repeated 
again in verse, XVIII., 16 : 

B 5§ft* II II 

That being so, he verily who—owing to untrained Keason—looketh on his Self, which 
is isolated, as the actor, he, of perverted intelligence, seeth not. 
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The reply to this is that every act has five factors. The man who 
ignores the four and thinks himself to be the sole agent, is called in these 
verses a fool, one of perverted intelligence. The five factors arc mentioned 
in the same (XVIfl., 14.) 

^fvraPT ewr ^ 

ii u ii 

The body, the soul, the various organs, the diverse kinds of energies, and the Supreme 
Lord also, the fifth, are the five factors in all acts. 

Wo cannot take these verses in the superficial sense as teaching that 
the soul is isolated and never an agent, for in that very book wo find that 
the soul docs perform act, for the sake of getting Mukti. If tlie soul could 
perform no action, no direction could bo issued to it to exert for salvation. 
Such as we find in the OitS, XVITI., 65 : 

iffTOT JrgTKy JTuiifi Iff I 

UfT ^ ufftsiT^ Rpfls% U II 

Merge thy mind in Me, be My devotee, sacrifice to Mo, prostrate thyself before Me, 
thou shaft eome even to Me. I pledge thee My truth; thou art dear to Me. 

So also IX, 34 : 

UflRT UUIsft >li I 

Ulit^qftl UrTOJpil: II || • 

On Me, fix thy mind ; be devoted to Me, sacrifice to Me ; prostrate thyself before 
Me; harmonised thus in the Self, thou shalt come unto Me, having Me as thy supreme 
goal. 

So also XVm., 55 ; 

STTl UT ^?«IT II V!( II 

By devotion he knoweth Me in essence, who and what I am; having thus known Mo 
in essence he forthwith entereth into the Supreme. 

These verses show that Mukti is for that soul only which performs 
the act of meditation on the Lord. No doubt, there are passages declaring 
that the soul neither kills nor is killed, such as II., 19, etc. They mean 
that the effect of slaying, as cutting asunder into two pieces, never accrues 
to the soul. The soul, being eternal, can never be cut asunder or slain. 
But those passages do not mean that a person, who unrighteously kills 
another, will not suffer the moral consequences of that act, for the Gitfi 
has already established that the agency belongs to the soul and the soul 
must enjoy or suffer the good or bad effects of its deeds, This also 
explains how the saints or devotees are said to perform no action, though 
they are ordered to worship the Lord. The great Saints, the Bhftgavatas, 
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not only worship the Lord in this world, but in heaven also after they 
have attained Mukti ; but their worship is considered to be no action in 
the ordinary sense of the word; for they worship without any taint of 
Gunas, and their devotion is of pure spiritual energy, and the Gunas are 
completely submerged in their case, and play a very subordinate part. 

Referring to this we find in the Bhiigavata Parana the following : 

The SAttvic agent is he who performs all acts without attachment to the Guqaa, 
the EHjasa agent performs all acts blinded by his attachment to the Gunas, the Tamaslc 
agent has no memory, and performs all actions ignorantly, while the Nirguna agent is he 
who does every act with perfect resignation to My will. 

The experiencing of pleasure and pain is always the function of the 
soul, pure and simple, and never of matter or Gunas, as says the Gita very 

clearly (XIII., 20) ; 

5^: II 

Matter is called the cause of the generation of clauses and effects ; Spirit is called 
the cause of the enjoyment of pleasure and pain. 

Though pleasure and pain always co-oxist with Gunas, yet they, 
being of the nature of consciousness or feeling, have? the soul element 
predominating in them, for the power of consciousness belongs to the 
soul alone and the Gunas do not predominate in the sentiency of pleasure 
and pain, for matter is opposed to consciousness. It is a well-known fact, 
that the essence of soul is consciousness, the feeling of pleasure and pain. 
The soul is self-luminous, and hence intelligence as well as agency must 
be understood to be the essential qualities of the soul. In fact, the ISruti 
also declares the same (PraSna Upanisad, IV., 9.) ; 

^ ft TO fRKT mx to? i u 

II ^ II 

For he it is who sees, hears, smells, tastes, perceives, conceives, acts, he whose 
essence is knowledge, the person, and he dwells in the highest, indestructible Self. 

The illustration of the carpenter also shows that the agency of the 
soul is not perpetual but depends upon its volition. It may or may not 
be active as it pleases. It is not subject to the law of inertia of Matter. 
A material particle once in motion, is always in motion without any power 
of stoppage unless some external force comes in. 
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Adhikarana XVL—Soul in Us activity is dependent 
' on the Lord, 

Now another doubt is raised as regards this activity of the soul. 

Doubt : Is this activity of the soul self-dependent or dependent on 
another ? 

Purvapaksa : It is self-dependent, because injunctions and pro¬ 
hibitions of the scriptures iiavo a meaning only if the soul were self- 
dependent in its activity and not othersvise. When the scripture says, 
'‘let a person desirous of heaven perform sacrifice," “let a Brahmana not 
drink wine, and let him forsake all sins," etc., it means that the soul is 
independent in its activity, for orders are addressed only to those who of 
tlieir own free volition and thought havf^ the power of entering on an 
jrction or refraining from an action. 

Siddhdnta : 'fhe soul is not independent in its activity, hut depends on 
the Highest Self, as is shown in the following Sutra : 

SUTRA II., 3. 89. 

vm m I 1 ^5. II 

. Far&t, from the Supronu* fjord. g 'I'n, hnt. Tat-Sruteb, 

on account of this being d(*claied by scriittures. 

39. But the activity of the soul is from the Hi^fhest Lord as its 
cause, because the scriptures declare it so.—257. 

COMMENTARY 

The word ‘but’ is employed in order to nunove the doubt raised by 
the Purvapak§in. The activity of the soul proceeds from the Highest 
Lord as its cause. Why do we say so ? Because the scripture declares it 
to be thus. Such as “The [jord is within all, the ruler of all creatures 
“Who dwelling in the Jiva-atinan, is different from Jiva-Straan, whom the 
Jiva4tman docs not know, whose bo<ly the Jlva-atman is, who rules the 
Jfva-fitman from within, He is thyself the Inner Ruler, the Immortal.’’ 

So also in Kaui^itaki Upanisad, III., 8 : 

n 

/ For the Lord makes him whom he wishes to lead up from these worlds, do a good 
deed ; and the same makes him, whom He wishes to lead down from these worids, do a 
bad deed. 

All these texts show that the Lord is the highest motive power of 
the soul. 
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Let it be so. If the agency of the soul is depeiidout on the Highest 
Lord, then all injunctions ati l piohibitions of scriptures become useless, 
for the man then becomes a mere automaton moved by the Spirit within. 
The scriptures only enjoin acts and omissions on persons who have 
power of their own to do an act or to refrain from doing an act. 

To this objection the following Sutra gives a reply. 

Sutra il, 3. 40. 

I1 H I ^ I V o || 

Kyta, made, Prayatna, effort, Apeksah, having regard to, 

with a view. 3 Tu, but. Vihita, ordained, injunction. Pratisiddha, 

prohibited. A-vaiyarthya-adibhyah, on account of non-meaningless¬ 

ness, 

40. Tlie Lord makes the soul to act having regard to the effort 
made by it, so that injunctions and prohibitions of the scriptures may 
not become meaningless.—258. 

COMMENTARY 

The word ^huf removes the doubt raised. The Lord causes the 
Jiya^^to act in a particular way, not arbitrarily, but having regard to the 
tendencies generated by it, by the good or evil deeds performed by it in 
its past lives. Hence the above objection .-ks no longer valid. The differ¬ 
ent fruits which the souls .experience are the results of the differences of 
their actions, good or bad, just as the different fruits which the trees 
produce are the results of " tfife differences of seeds. The Lord is the 
exciti^ cause of the growth of the tree like the i;ain. The seed is the 
particular cause of the particul:ir kind of fruit produced, the rain is the 
general cause. If there were no rain, we shall never see the diversities 
of smell, taste, of the fruits, flowers, etc., which we find in the vegetable 
creation, for no plants will grow in the absence of water. Similarly, 
there may be abundance of water and still no plants will grow if there be 
no seeds. The result is that the good or bad experfences are the 
consequences dependent upon the actions of the soul and not the arbitrary 
act of the l^rd. Similarly, a man may be an agent, though impelled 
to that action by another, and be still responsible for his acts. Therefore, 
the responsibility of the soul does not cease, though the impelling cause 
is the Lord. 

On what authority do we say so ? Because otherwise the injunctions 
and prohibitions of the scriptures would be meaningless. 

The words “Adi, etc.” in the Sutra suggest that the graqe, ^nd 
punishment of the Lord are also not arbitrary acts, but ^regulated: byl.the 
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actions of the Jfva It is only in this way that scriptural commands do 
not become purportless. If the soul were a mere automaton, like a 
piece of wood or stone, impelled by the Lord to do good or bad 
deeds, then the words of the scripture will lose their authoritativeness 
and the responsible agent would be the Lord Himself. In the KauSitakl 
Upani^ad, it is certainly said ; “The Lord makes him whom He wishes to 
lead up do a good deed, etc.” There also the Lord wishing to lead up a 
particular soul impels that soul to do good act, for the phrase “wishing to 
lead up” means the grace of Hod and impelling a Jiva to good deeds. 
Similarly, the phrase “wishing to lead down” means punishment and 
impelling a Jiva to perform evil deeds. If tlie Jiva was like an automaton, 
then the grace and punishment would have no meaning with regard to 
his actions, nor could the charge of cruelty brought against the Lord be 
answered in that view of the case. Therefore, soul is a responsible agent, 
though no doubt a secondary agent, while the Lord is the causative agent, 
because without His permission, the soul can do nothing. Thus there is a 
complete reconciliation of the two views. 


Adhikarana XVII.—The soul is a part of God. 

Now the author in order to strengthen the view set forth in the 
previous Sdtras teaches that the Jtva is a portion of Brahman. In tiie 
Mu^daha Upanigad, III., 1. 1., we find the following : 

«T w i 

Two birds, inseparable friends, cling to the same tree. One of them eats the sweet 
fmit, the other looks on without eating. 

This reference to two birds in this verse is evidently to the Lord and 
the Jiva, to the God and the soul. 

Doubt : Here arises the doubt : Is the Lord Himself the Jiva, appear¬ 
ing as such owing to the limitations of MfiyS, or is the Jiva a part of the 
Lord dependent on Him, invariably related to Him, but separate from 
Him, like the rays of the sun ? 

Ptirvapaksa : The Furvapakgin says the Lord Himself limited 
by M&yft is the Jiva As says the Atharvan ^ruti (Brahma-Bindu Upani- 
gad, verse XIID : 

qaaiiWRmli dk w i 

<1^ iiTssflirti ii ii 

As a epaee endoeed in a jar remains in its own place even when the jar is moved to 
another locality—fbr.it is the jar that .is. moved and not the space, pr as a jar, e ncl osin g 
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a space may be broken into pieces but the space remains the same and is not destroyed, 
so is the soul like space. 

The Gratis like “Thou art that," etc., also become harmonised in 
this view of the case, namely, that the soul and the Lord are identical. 

Siddkdnta : The soul and the fjord are not identical as shown by the 
following Siitra : 


si'tra ir., .S. tl. 

^ II I X I V Ml 

’kv: Aih^a]), part. JIWI NfinS, many, multifarious, diftbrenct. 
Vyapade^ftt, on account of the declaration. Anyatha, otherwise. ^ Cha, 

and. Api, also. Dlsa, servant. Kitava, gambler. Adit- 

vam, and the rest. Adhiyate, record. Eke, some (texts). 

41. The soul is a part, because the Lord is described as having 
manifold relatiojis with the soul, and also because some texts record him 
as identical with Brahman, like slaves and fisherman, etc.—2.59. 


COMMENTARY 

Jiva is a part of the Supreme Lord like the rays of the sun, which 
are separate from it, but which continually accompany it and which in 
a way are dependent upon it Why do you say so ? Because the scrip¬ 
ture describes the manifold relations of the soul with the Lord. Thus 
in the SubAla Upani^ad, we hear ; “One God NArflyana is the creator, is 

the destroyer, is the Divine, is the mother, is the father, is the brother, 

is the abode, is the refuge, is the friend, verily He, the Nflrftyana, is the 

goal of all.” So also in the GitA, fX., 18 : 

gg: \ 

jru«r: sism; wm fiwu sftsujsgqg ii (h u 

The Path, Husband, Lord, Witness, Abode, Shelter, Lover, Origin, Dissolution, Founda¬ 
tion, Treasure-house, Seed imperishable. 

The scriptures declare manifold relation of the Lord with the soul, 
such as He is the creator, the Jiva is the created ; He is the ruler, the 
other is the ruled; He is the support, the other is the supported; He is the 
Lord, the other is the servant; He is the lover, the other is the beloved ; 

He is the object of attainment, the other is the attainer; and so on. On 

the other hand, the Atharvfin ^ruti also describes Him in another way, 

namely. His unity with Jiva, showing all-pervasiveness by which He 

pervades the Jiva, and thus the Jiva is looked upon as identical with 
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Brahman. In other words, the texts declare both the difference of the 
Lord and the Jivy, and His unity with the Jfva in the sense of its pervading 
the Jiva. Thus the following text : 

Brahman is the slaves, BrahmaTi is these fishermen, and Brahman is these gamb¬ 
lers, etc. 

These declarations of unity would not be possible, it there were no 
difference in essential nature between God and Soul. No one can himself 
be the creator as well as the created, himself the pervader as well 
as the pervaded, nor the Supreme Lord who is the highest intelligence 
can be the slave, Ihe fisherman, etc. If He were to be so, then all those 
texts would bo stultified which teach indifference to all worldly objects. 
Nor can it be said that the Lord limited by Maya is transformed into 
slave, fisherman, etc. 

Note : The Jiva is said to be a part or Aihsa, of Brahman, because in that view only 
the apparently conflicting texts of the Upanisads can be reconciled. Some texts declare 
the difference of Brahman from the soul in very distinct terms. Brahman is the creator, 
soul the created, Brahman the ruler, soul the ruled, etc. While there are equally con¬ 
trary texts, which declare Brahman to be identical with every soul, whether that of a 
slave, a fisherman or a gambler, etc., How are these texts to be reconciled ? Some texts 
declare N^natva or difference, others declare Anyatha or non-N^n^tva or unity. According 
to B^dar^yaga the reconciliation consists in considering the soul as an Amsa or part of 
the Lord, for in that view only, it is possible to consider it as'different from the TxJrd, as 
well’US’non-different from Him, 

The soul is not a part of Brahman in the. sense of a piece of stone 
cut. off from a rock by the chisel. Jiva is not in that sense a cut off por¬ 
tion of the Lord, for if it wore so then it would contradict all those texts 
which declare Brahman and soul to be incapable of division, and not 
liable to any change. Therefore, the Jiva is described as a part of 
Brahman, in the sense of being a .subordinate member of Brahman, sepa¬ 
rate from Him, but r(3latod to Him, as the created, the ruled, the supported, 
etc. The subordinate relation of the soul to Brahman is established by 
the fact that all energies of the soul are from the Lord. As says the 
Sm^ti (Vi§nu Parana, Book VI, Ch. 7, verses 61—64) : 

II to II 

Him 

Tho whole of this universe consisting of moveable and immoveable Jivas is energised 
by the energy of Visnu, the Supreme Brahman. The energies are of three sorts, the 
divine energy which is the high-.'.jt, and called the Vispu Bakti, the Jiva energy whidi is 
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lower than this and is called the Ksetrajna Sakti, and third the material energy called 
the Avidyd or Karma energy. 

The word Amfia used in this Sutra is to be understood in a sense 
similar to that wlien we say the orb of V^enus is a luindredth part of that 
of the moon. This definition of Arii&i or part does not transgress the 
definition which says : “Part is the particular localisation of a whole or 
a particular portion of one substance, inhering in that substance but not 
separate from that substance." llms Brahman as possessor of all energies 
is one entire substance, wliih' Jiva has a portion of this Brahma energy, 
and in that sense it is a part of Brahman, and thus is subordinate to 
Brahman. In other words, the word AiiiSa or part is to be taken in the 
sense of subordinate. When we say “Jiva is a part of Brahma" we mean 
“Jiva is subordinate to Brahman." 

The statements that the human soul is like a space enclosed in a jar, 
not different from the space outside the jar, are to be reconciled by holding 
that when the limiting condition or IJpadhi is destroyed then there is the 
union of the two. It does not mean absolute identity. I'he phrases like 
“thou art that/’ etc., also declare that “th(‘ thou" is dependent upon 
“the that,” for all its functions. In other words, tlu sentence “thou art 
that” means “all thy functions are dependent upon Brahman.’’ fn fact, all 
the previous texts and illustrations of the Chhftndogya ITpanisad, show this 
to be the real moaning of the great saying “thou art that it has no other 
meaning. Consequently, it follows that the Jiva is different from the Lord 
and this difference is manifest ; for one is the ruler, the other is the ruled ; 
one is omnipresent, the other is atomic ; and so on. 'Hie opposite view that 
the Jiva and the Lord are identical cannot be fairly deduced from the scrip¬ 
tural texts. 

In support of this view that the Jiva is a part of Brahman in the sense 
of being subordinate to Him, the author now quotes a V'edic ^niti. 


SUTRA II., 3. 42. 

II I ^ I <1 

MantravarnSt, because of the description given in the sacred 

Mantra. 

42. The Jiva is a part of Brahman because the Mantra also 
describes it to be so.—260. 


COMMENTARY 

nw? ii t ii 

Even the Veda, X., 90. 3, declares : 
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Such is His greatnesa, yea, the Lord is even greater. All souls constitute one quarter 
of Him. His immortal three quarters are in Heaven. 

This Mantra, which is to be found in the Ghh4ndogya (Jpani^ad, HI., 
12. 6, declares distinctly that all Jivas constitu,te a Pdda or portion of 
Brahman. In fact, the word Pfida and AtiiSa are identical. Both mean 
“a part,” or “a portion.” This Mantra uses the word ‘Sarva-bhdtftni’ in 
the plural number, while in the Sutra the word ArhSa is in the singular 
number. The singular here is used in a generic sense to denote all souls. 
Incidentally it may be mentioned that the souls are many as declared in 
this Mantra. In other places also singular must be taken as denoting the 
whole class, thus as in Sutra, II., 3. 19. the word “Itman” is used in the 

singular number, but denotes the whole class of Jivatmans. 

SDTRA u., 3. 43. 

^ W '•{ \ \ \ II 

Api, also. ^ Oha, and. Smaryate, it is so written in the Smyti, 

43. The Smrti also declares the soul to be a portion of 

Brahman.—261. 

tX)MMKNTAH'. 

In the Gita, XV.. 7, we find : 

niRhih HmsW: I 

TO: affrrwfsi II » II 

A part of me verily has become the Jtva in this world of Jivas and is eternal. It 
draweth round itself the senses of which the mind is the sixth, veiled in matter. 

Tlie Lord has used the word "eternal” in the above showing that the 

Jivas are eternal and not fictitious portions like space enclosed in a jar. 
Here also the word Aih^a is used showing that the JIva is always dependent 
upon the Lord and that all its activities are subordinate to Him. 

In the Padma PurSiia the essential nature of the .Tiva is more definitely 
stated ; 

WRT«pft «|5»!PIR%TO: Ufff: qt: i 
sf <wi^q« wwroiw ii t ii 

BfJTOPI: umetiU II q II 
to ^i 
^ II ? II 

!n«i4l4 wrStRt II V ii 

The Jlva is an intelligent receptacle having intelligence as its quality, it is the giver 
of sentiency to its various vehicles and is beyond Praki^i. It. is not bom, it is not sobject 
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to modification, it has one form, unchanging in its essence. It is atomic and eternal, 
having the quality of pervasion and consisting of knowledge and bliss. It is designated 
by the word “I,” is unchanging, is the witness and eternal. It is incombustible, undeav- 
able and can neither be wetted nor dried away. It is imperishable as well. Possessing 
these attributes it is a part of Brahman, a servant of the Lord. The letter '^Ma” denotes 
the Jtva called also the knower of the field. It is the slave of the Lord but of no one else 
ever. 

The words “possessing these attributes and the rest^’ refer to the 
other qualities of the Jiva not definitely mentioned in the above extract, 
such as the Jiva is an agent, the enjoyer, the self-luminous, etc. Luminos¬ 
ity is of two kinds according to the difference of the substance and the 
quality. The first depends for its enkindling on its own self, the second 
is the particular substance which is the cause of enkindling himself as well 
as another. Such is the Self or Jivatman. The flame of a candle illumines 
the eye and is itself a lighted mass and its burning is dependent upon 
itself and it manifests itself by its own light and is not like jar, etc., which 
manifest themselves through another’s light. Therefore, the flame is self- 
luminous. But there is this difference between the flame and the soul that 
the flame being material cannot shine forth or illumine itself, in other words, 
has no self-consciousness. But the soul is self-luminous like the flame and 
illumines others like the flame, but has the additional attribute of self- 
illumination, of self-consciousness, which the light has not. Therefore, it 
is said that the soul illumines itself, is self-luminous and of the form of 
intelligence. 


Ailhiharana XVIII — Tlie Avataras like Fish^ etc.^ are not part 
of Brahman but Brahman itself. 

As a digression the author here considers the subject of Avatftras. 
In the Oopalatapani Upanisad it is said (p. 195. Thirty-two Upani^ads, 
Ananda A^rain Series). 

There is one ruler, all-pcrvading, the Lord Krsna, the adored of all and though one 
shines forth as many, the wise who worship Him as seated in the throne of the heart enjoy 
eternal happiness but not so the others. 

Similarly, in the Visnu Purftna it is said (I., 2. 3); 

gfrB^ II ? II 

Salutation to that Lord Vifqa whose essential nature is one as wdl as many, who is 
both subtle and the gross, who is both manifest and unmanifest, who is the cause of 
•alratioD. 


49 
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Here the Lord i*-? called one, in the s(3 iso of beiiia: the whole, and 
ik called as having: many forms, in the seil'ie of having taken many Amia- 

kalft Avatdras. 

■»' 

.. Doubt r Now the doubt arises : Are these AriiSa-kalS AvatSras 
portions of Vi^nu, in the same sense as the Jiva is a portion of the Lord, 
or is there any difference ? 

Purvapaksa : There is no difterence between the Jivas and these 
AihSa AvatSras, for both are Am^^as or parts of •Brahman, and as such there 
is equality of attributes between them. 

' Siddhdnta : This is not so, as shown in the nexi: Sutra. 

. . SUTRA., II., 3. 44. 

II ^ U I II 

. Prakfi^adivat, like light and the rest. ^ Na, not. Evani, 

thus. Parah, the highest, the supreme, the Avataras like the Fish, etc. 

44. The supreme Avataras like the Fish and tlie rest, are not thus 
Aihsas of Brahman as the Jtva is ; like the light and so on.— 2(52. 

(X)MMENTARV 

Though denominated by the term Aiii^u, the Avatflras like the Fish 
and the rest, are not AhiSus in the same sense as the Jiva is said to be. 
The word AmSa, applied to the .Avataras, means the entire Brahman. This 
the author explains by the- example of “light and the rest” : As sun is 
said to be light, and the firefly also is said to be light, yet the word light 
applied to the sun has altogether a dilferent meaning from the word light 
applied to tlie firefly. There is no oneness of form between the sun and 
the firefly. Similarly, though the nectar ami the wine are both liquid.s, 
and are equally termed liquids, yet they are !iot the same ; in the same 
way the Avataras and the ejivas, tliough Aih^as of Brahman, yet are not 
the same. 

SUTRA ii, 3. 45. 

^ II X I X I vK II 

Smarauti, the Siiiftis declare. Cha, and. 

45. The Smrtis also declare the same.—263. 

COMMENTARY 

la the MahftYai'Slia ParSna wo read as follows : 

’ll! II t II 
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65^3^.* ^ II 

The Aiusa is used iu two senses, (i) the Aiiisa or part of one’s ownself and hence iden¬ 
tical with himself, (ii) a part separate from one’s ownself. The first called Svfimsa is 
absolutely identical with the whole, of which it is a part. It has all the powers, the nature 
and the condition of the original; there is not the slightest difference between it and its 
prototype. The second called Vibhinna Amga has lesser power, lesser energy, lesser 

attributes than the original. The Sva-aiiiAas are all full of perfect attributes and free from 
all defects. 

The sense of the above is this : In the Bhagavata Purfina it is said : 

These Avatfiras are the partial manifestations (Amfiakala) of the Supremo 
Person, but Kisna is the Lord Himself.” This verse does not mean that 
other Avataras, like the Fisli and the rest, are in any n^spect inferior to the 
Lord ; but that they are the Supreme Lord in His entirety, and are not 
Aiii^as in the same sense as the Jivas are the Am^as of the Lord. On the 
other hand, they are like the various aspects of the same Lord manifesting 
different powers, just like the crystal and the rest, which show different 
attributes at different times. When the Lord in his Avatara manifests all 
His powers, then He is called a full Avatara, but when He manifests only 
a portion of His powers, then ho is said to be a partial Avatfira. In His 
Avatfira as Krsna, all the six powers were fully manifested, but in other 
Avatfiras, a fewer number of these powers were shown forth, and hence they 
were called Aiiifiakalfis. Jt may be illustrated by the example of a great 
professor, who is master of all the sciences, and who is, therefore, called a 
perfect master; but when he addresses a lower class of intellects, he may 
not expound to them all the six 8fistras, but only a particular portion,; 
and in that aspect of his teaching, he may be called a partial teacher ; 
though as a matter of fact, he is master of six sciences. It is only in the 
Lord Kysna, the infant sucking at the breast of mother YaSoda, that wq 
find the perfect manifestation of all the six attributes which constitute the 
Godhead, such, for example, supremo love for all humanity or an object 
of supreme love for all humanity, the maker of the supremely sweet 
heavenly music which turns the head of even the wisest Gods like Brahm^ 
and the rest, the possessor of the most ravishing and beautiful form, which 
enchants all who behold it, and immeasureable compassion and the rest. 
These attributes are fully mentioned in the tenth Skandha of the Bhfigavata 
Purfina. The Lord in His manifestation of dri Krsna was attended by all 
His energies, like Radhft and the rest, as described in the Purusa Bodhint 
Sruti. But in His other Avatfiras, like those of the Fish and the rest. He 
did not bring down all His energies, nor did He manifest all His attributes^ 
But these Avat&ras were identical with the Lord and though called Am4as^ 
they were not parts of Brahman in the same sense as Jivas are said to he 
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His parts. In the Rk;-pariSi§ta the various powers of the Lord are fully 
described. 

The author now adduces another argument to prove the same con¬ 
clusion. 


SUTRA II., 3. 46. 

II H I \ I II 

AnujnS, permission (to do good or bad deeds). Hence activity. 

Pariharau, exclusion, cessation from activity (i e., Mukti or Release). 

Dehasambandhat, on account of connection with a body 
Jyotir&divat, as in the case of light and so on. The word ‘Jyotilj’ means ‘eye.’ 

46. In the case of the Jlvas, there is wordly activity 
or cessation therefrom (Eelease), on account of their connection with 
bodies, but not so in the case of the A-vataras. The Jivas are like 
light in the eye (depending for its vision upon the activity or cessation 
of the light of the sun).—264. 


COMMENTS BT 

Though the Jlva is an Arii6a of the Lord, yet on account of its con¬ 
nection with AvidyS from beginningless time, and on account of its con¬ 
nection with a body, it is under the control of the Lord, and with regard 
to it we find texts declaring permission and exclusion. But no such 
control by the Lord is related with regard to the Avatfiras like Fish and 
the rest On the other hand, they are described as the Lord and as 

uninfluenced by their bodies which they assume. Thus there is a great 
difference between the Avatkras and the Jivas. 

The word permission means inciting a person to do good deeds, 

as we find in the Kau§ltaki Upani§ad, that the Lord makes him whom 
he wants to raise up do good deeds, etc. (Kau§itaki, III., 8.) 

The word exclusion means cessation from work (good or bad), hence 
Mukti, as we find in the texts “knowing Him one transcends death.” 

As an illustration of this, the author says, “It is like light and the 
rest” The word ‘light’ here means 'eye’ or the power of vision. As 

the eye, though a part of the sun, is yet manifold on account of its 

relation with the various bodies, and as it depends for its activity on the per¬ 
mission of the sun, and ceases tolbe active when the sun does not permit 
it; in other words, the vision depends on the presence or absence of the 
light of the sun, so the Jivas depend for their activity or release on the 
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permission or will of the Lord. But the Avataras are parts of the Lord, 
like the rays of the sun which are identical with the sun, and can never 
be excluded from the sun, and do not depend upon any permission or 
exclusion of the sun. Thus there is a vast difference between the Jivas 

and the Avataras. 

SUTRA u., 3. 47. 

II X I ^ I II 

Asantateb, on account of non connectedness or non-perfection. 
^ Cha, and. Avyatikaralj, want of confusion. 

47. The Jiva is incomplete and hence there is no 

possibility of confusion between the Jiva and the Avat^lra. 

—265. 

COMMKNTAKY 

The Jiva is incomplete and not perfect like the Avatara, hence it 

can never be confounded with the Avatara, like the Fish and the rest 
The Jiva is atomic in size and hence non-full: as we find it described in 
texts like that of the 8veta4vatara Upanisad, V., 9, which says ‘‘the Jiva 

is to be known as part of the hundredth part of the point of a hair.” 

While the AvatSras are declared to be full as in the text: 

That (th« root of all Avataras) is full, this (the visible AvatAra) is also full, from 
that full this full emanates. Taking away this full from that full the full still remains 
behind. 

The Piirvapak§in had adduced the reason for holding the Jiva to 
be identical with Avataras, because of the epithet ‘Amfia’ being applied 
to both. The author shows in the next Sutra the logical fallacy in the 
reasoning of the Purvapak§in. 

SUTRA II., 3. 48. 

^ II ^ I II 

WTum: Abli^sab, fallacy. Eva, mere. ^ Cha, and. 

48. The reason for holding the Jiva and the Avatftras to be similar 
is a mere fallacy.—266. 


COMMENTARY 

The reason adduced by the Purvapak§in to prove the similarity 
of the Jiva with the Avat&ra is that both are equally designated by the 

word ‘Arii^a.’ There is a logical fallacy (of undistributed middle) in 

this argument. The reasoning may be fully set out in this form: 

The Jiva is a part or A/h^a of Brahman--the Avat&ra is a part or 
AmiSa of Brahman; therefore, the Jiva is an Avatftra. 
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It is the same reasoning the absurdity of which is apparent to every body if stated 
fully thus: 

All dogs are animals—all men are animals ; therefore, all dogs are men. 

The word ‘Cha’ in the Sutra implies that other illustrations of such 
fallacious arguments may also bo given here. Thus though the earth and 
the ether are both siibstmice^, yet we cannot infer that both are therefore 
similar; or existence and non-existence are both categories, but we 
cannot infer that, therefore, both are similar. In short, there lurks the 
fallacy of undistributed middle in all these reasons. 

The conclusion, therefore, is that the word ‘Ariifia’ when applied to 
the Avatfira means the non-manifestation of the entire Divine powers, 
while the same word when applied to the Jivas means subordination to 
Divinity. 


Adhikarana XIX—Jivas are not all similar and equal. 

Having thus finished the digression, the author now takes up the 
context' about the attributes of the Jivas. In the Kathopani§ad we find 
the following text (II., 5. 13): 

The eternal among the eternals, the consciousness among all the consciousnesses, 
the one who bestows the fruits of Karmas to many Jivas, the tranquil-minded ones who 
see Him seated in their Atma, get eternal happiness, but not the others. 

Doubt : This text shows that the Jivas are many, but have all 
the same attribute of being eternal and intelligent. Are they, therefore, 
all similar ? 

P(i?'vapaksa : The Purvapaksin maintains that because all Jivas 
possess the same attributes of oternality and intelligence; therefore, 
they must be all similar. 

Siddhdnta : I he Jivas are not all similar as shown in the next 
Sutra. 


SUTRA II., 3. 49. 

II \ 1 \ I 11 

Adrsta, the fate, the Karmas. Aniyamat, on account of 

non-determinateness, on account of non-similarity. 

49. The Jivas are not similar, because their Karmas are 
various.—267. 

COMMENTARY 

' The: word not is understood in this Sdtra from Sdtra II, 3. 44. The 
Jivas do not all experience the same kind of pleasure and pain, because 
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though their essential nature is the same, yet on account of the variety of 

their Karmas, they are all different in their experiences, etc. The Karmas 
or Adr^tas are beginningless. The Jivas have different Adf§tas, in this 

sense also that they have worshipped the Lord in different ways. 

If it be said that the difference between the Jivas is owing to the 
differences in their loves and hatreds, in their desires and affections, that 
also does not fully explain the case, as the author shows in the next 

Siltra. 


SUTRA II., 3. 50. 

II I ^ I K HI 

Abhisandhyftdisu, in regard to tlioir purposes and the rest. 
Api, also. Cha, and. Evain, thus. 

50. And thus the}" are different witli regard to their inclinations 
and the rest—268. 


COMMKNTARy 

The differences of desires and hatreds are not final causes which 

determine the differences of the Jivas ; those desires and inclinations, 
loves and hatreds fiave for their cause the Adrstas of the Jivas, and thus 
Adr§tas are tlie final causes which determine the differences of the Jivas. 
Desires and inclinations are only the secondary causes. The word “Cha’ 

in the Sutra indicates that the momentary differences also between the 
souls are to be explained on similar grounds. 

If it be said that the differences between the Jivas rise from the 

differences of environments in which they are placed, in favourable en¬ 

vironments like Svarga and the rest, or in unfavourable environments like 
the earth, etc. ; to this also wo reply that it is not so. For the environ¬ 
ments themselves require a cause behind them. The next Sutra explains 
this. 


SUTRA II., 3. 51. 

II ^ I H ni 

Prftde^fit, on account of locality or environments. 1% Iti, thus. 

Chet, if. Na, not. Antarbhftvftt, because of being included or 

comprehended. 

51. If it be said that on account of the differences of 

environments there is caused the diversity among the souls, 

we reply it is not so, because the differences of environments are 

comprehended under Adr§te.—269. 
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COMMENTARY 

The souls are placed in heaven or hell, in favourable or unfavour¬ 
able environments owing to their different Karmas or Adf§tas; therefore, 
the ultimate catise of the diversity observable among the souls is not the 
environments, but the Adf§tas of the soul. For it is observed that two 
Jivas placed under exactly the same environments do not act in an identical 
■way, but show forth a diversity of nature ; thus it follows that diversity 
among the souls is caused by the beginningless Adfstas of the Jivas. 

Here ends the third PSda of the Second Adhyaya of the Govinda 
Bhl$ya on the Brahma Sutras. 



SECOND ADHYAYA 

FoiRTlt Pa|)A 

mj 

O, God, (the sportful one, who creates the Prana), born of thee my life-breath and 
the senses are constantly prone to evil and absorbed in worldly matters. Control them 
thus, O Lord, that they may follow the path of virtue. These my lifc*breaths and senses 
created by thee are naturally prone to evil and lead me astray. O destroyer of evil, train 
them so that they may change their course and follow the path of virtue. 

Afikikamna I. — The Pranai^ have their origin from 

Brahman 

In tlie third Pada, the author has reconciled the conflict of the texts 
regarding the origin on the various elements. In the fourth P^da he 
reconciles the conflicts of tlie texts regarding the super-elements, namely, 
the PrSnas. The PrSnas are divided into two classes, namely, the PrSnas 
strictly so called, and tlie Pranas metaphorically so called. The eleven 
senses, sight, hearing, etc., are called Pranas in a secondary meaning. 
The five PrSnas known as Prfiijia, Ap&na, Vy^na, Sam^na and UdSna are the 
principal PrSnas. Among these the author first takes up the eleven senses, 
which also are called Prfinas in a secondary sense. 

We find in the Mundaka Qpanisad, II., 1., 3., the following : 

From this is born Prdna, Manas and all the senses, ether, air, light, water and the 
earth, the support of all. 

Doubt : The origin is mentioned here of the senses. Is this origin to 
be taken in a metaphorical sense, like the origin of the souls ; or is it to 
be taken in its literal sense, like the origin of ether, etc. ? 

Purvapaksin : The Purvapak§in says that the Prftnas have no origin, 
for they are eternal, like the Jivas ; and existed even before creation. The 
following text shows this : 

WPT 'STRfh. ?r ^ ^ win jiwt 

W WJ?: I 

Non-b^g, truly this was in the beginning. Here they say, what was that ? Those 
Rais indeed were that Non-being, thus they say. And who were those R?is ? The 
Prtqas indeed were those Rfis. 

This text shows that the R§is existed before creation and the ]^is 
in the plural number are explained by the text to mean the Prfbtias. Hence 

50 
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the senses existed before creation and have no origin. The text of the 
Mundaka Upani§ad, quoted above, showing that PrSnas iiave an origin, must 
be taken in a metaphorical sense. 

SiMMnta : The PrSnas have origin, as is shown in the next 
Sutra. 

sfTRA II., 4. 1. 

fi«Tr mm-’ ii ^ i » n ii 

ewi TathS, thus, for the same reason, suuis PrSn^lii. the PrSnas. 

1. The Pranas also originate in tlie same way as ether and 
so on.—270. 

iOM.MKXTAHY 

As ether and other elements originate from the Supreme Brahman in 
the same way do the Pranas or tlie senses also originate from Him. This 
we say because before creation it is declared that everytliing was one, and 
direct texts also show that from the Supreme Lord come out the Prftnas, 
Manas and all the senses. The text of the Mundaka lJpani§ad, II., 3. 1, 
already quoted above clearly shows this. The origin of the I’rana is not. 
to be taken in a metaphorical sense, like the origination of the soul. For 
the Jtvas have intelligence as their essential nature, and are free from all 
those six modifications, whicli wo find with regard to material objects 
Therefore, the origin of the Jivas mentioned in some texts have rightly 
been explained a metaphorical way, wliile tlie origin of the senses 
ought not to be so explained, because the senses .are modifications of 
Prakytic matter and with regard to them the origin is to be taken in its 
primary sense. This being so, the word Rsi or Prdna mentioned in the text 
quoted by the Purvapaksin is to be interpreted as meaning Brahman, and 
the Prfina here means the Omniscient Lord, the Great i^i or the Seer. 

But in the above text the word Prfina is in the plural number, how can 
it refer to the Supreme Brahman ? The word R§i also is in the plural 
number therein. The plural number is to be taken in a secondary sense, 
as we find in the next Sdtra. 

sCtra II., 4. 2. 

w \ I y I ^ II 

Gauni, secondary. AsambhavSt, on account of impos¬ 

sibility. 

2. The plural number as applied to Brahman must be taken 
in a secondary sense, because it is impossible that Brahman should 
be many.~271. 
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COMMENTARY 

The plural number is figurative only, because the Lord being 
essentially one, and there not being many T^ords; the plural number is 
not literally applicable to Him. Of course, He may be looked upon as 
plural with regard to His various manifestation One Lord, like an 
actor, plays many a part on the stage of the world ; or like a crystal shows 
many a facet scintillating with diverse hues. The sacred texts also say 
the same, “who essentially one appears as manifold,’’ “reverence to Him 
who is one and yet manifold.” 

SUTRA II., 4. 3. 

II ^ I » I ^ II 

VO 

Tat, that, namely Brahman. Prak, before (creation), Bruteh, 
on account of the sacred text. ^ Cha, and. 

3. Because before creation, the texts declare that Brahman alone 
existed.—272. 

COMMENTARY 

Tn Pralaya, there do not exist many objects, so the plural number is 
inappropriate for that reason also. All substances, whether Spirits or 
Matter, are resolved in the Para-Brahman in Pralaya. There is in Pralaya 
a state of unity and the texts repeatedly declare this unity. Therefore, the 
plural number in the above text describing Pralaya, must be taken in a 
secondary sense. 

Note : In Pralaya the matter is resolved in Brahman’s Tamas Sakti and does not retain 
its nature as matter. The Jivas also are resolved in Brahman, but in a different sense. 
They retain their individuality. They are like bees in a lotus flower, when the flower 
closes up its mouth. The bees are there inside the flower; but as they do not manifest 
or appear outside as bees, but arc in the heart of flower ; the flower only is said to exist. 
This is the merging of the Jtvas in Pralaya. The Lord withdraws them all into His bosom, 
and there they go to sleep in Pralaya, and as they do not appear as Jivas, the Supreme 
Brahman is said to be the only entity existing then. 

The author gives another reason to show how the word PrSna is here 
to be interpreted as meaning Brahman. 

SUTRA n. 4. 4. 

II ^ I 8 I 8 II 

Tat-pfirvakatvSt, having for its antecedent that, because 
before creation, Vfichab, of speech, of name, the Brahman in His subtle 
energy. 

4. Because the Speech existed even before the creation of 
Pradh^na and the rest.—273. 
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The word Speech here means names of all objects other than Brah¬ 
man. The ‘V&k’ or the Word existed even before the creation of the 
PradhSna and the rest. In that state of Pralaya, there did not exist any 
objects having name and form. Consequently, there did not exist any 
instruments, namely, any senses. 

The Pranas, therefore, as moaning senses, did not exist then, conse¬ 
quently the word Prana in the above text must be taken to mean 
Brahman. The following text also shows that before creation there did 
not exist any objects having name and form (By. Up., L, 4. 7). 

Now all this was then undeveloped. It became developed by form and name, so 
that one could say, “He, called so and so, is such a one.” 

Therefore, the sense is that the Pranas have an origin just like the 
elements, ether, etc., and are not eternal. 


Adhikarana TL—The senses are eleven. 

Note : The author now attempts to reconcile the number of the senses. The Pi\rva- 
paksin says the senses are seven and he relies upon Kafha Upanisad, VI., 10, where the 
senses are said to be seven. He also relies on the text of Brhad^raijyaka, IV., 4. 1, where 
also the enumeration of the senses is seven. 

Having reconciled in the previous Adhikarana the conflict of the 
texts as regards the senses—whether they are eternal or created—the 
author now reconciles the conflict as regards the number of the senses. 
The following text shows that the senses are seven (Mundaka Upanisad, 
II., 1. 8) : 

m mj: m ii 

The seven sense-currents are ])roduced from Him, with their corresponding seven 
perceptions, the seven kinds of objects of perception, the seven co-relations and these 
seven organs in which move the sense-currents. For the purpose of producing knowledge, 
the seven are placed in every human being. 

The following text shows that the senses are eleven, (Byhadftranyaka 
Upani§ad, III., 9. 4) : 

UOTgiCT II 

He asked: “Who are the Rudras Y4jaavalkya replied: ‘‘These ten vital 
breaths (PrA^as, the senses. t.c., the five Jnanendriyas and the five Karmendriyas), and 
Atman, as the eleventh. When they depart from this mortal body, they make us cry 
(Bodayanti), and because they make us cry, they are called Rudras.’’ 
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Doubt : Are the senses seven or eleven ? 

Piirvapaksa ; The senses are seven and the author shows this in the 
following Sutra of the Piirvapakga. 

sf'TRA. ii., 4. 5. 

II ^ I » I II 

Sapta, seven, Gatel), on account of the going. 
Vi^§itatvfit, on account of the specification. ^ Cha, and. 

5. The senses are seven because the seven senses accompany 
the departing soul and because the text also specifics those seven. 
-274. 

rOMMKNTARY 

The senses are seven only, because we find scriptural text showing 

that the seven accompany the departing soul. Thus the Katha Upani§ad, 

VI., 10, enumerates those seven senses. 

?nr ii 

^ mms: nut ii ton 

When the five organs of perception, along with emotions are at rest and apart from 
their objects, and the Intellect even does not exert itself, that state they call the highest 
road (to God-vision). 

This text of Katha IJpauisad describes the condition of Yoga and 
specifies the senses as Jnanani or the senses of perception. The seven 
senses are the five well-known senses and Manas and Buddhi. These 

are the only senses of the Jiva. The so-called five Karraendriyas—hands, 

feet, speech, etc.,—are called Indriyas or senses in a secondary meaning only ; 
because they do not accompany the departing Jiva and because they are 
of smaller use to him. 

Siddhdnta : To this Purvapaksa the author answers by the following 
Siddhanta Sutra. 


SUTRA II., 4. 6. 

II ^ II 

fwiw HastSdayab, hands and the rest. 3 Tu, but. Sthite, while 
abiding in the body. Atab. therefore. H Na, not Evam, thus. 

6. But the hands and the rest are also senses, so long as 
the soul abides in the body, therefore it is not so that the 
senses are seven only.—276. 
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COMMENTAKY 

The word ‘but’ sots aside the Purvapak§a. The hands and so 
on must also be considered as Prfinas, though not included in the seven. 
Because so long as the soul abides in the body, they also assist the soul 
in the accomplishment of its desires and in experiencing enjoyment, and 
because they have different functions. Thus in the Brhadaranyaka Upanisad 
(III., 2. 8.), we find that hands, etc., are also called senses. 

% 5Tf: ^ II ^ II 

The hands arc one Graha, and these arc seized by work as the Atigraha, for with 
the hands one works work. 

The above text thus enumerates more than seven senses, and so we 
cannot say that the senses arc seven only. In fact, they are eleven, namely, 
the five senses of perception, the five organs of action and Manas as the 
eleventh. The word ‘Xtma’ as used in the Bfliadaranyaka Upanijjad, III., 
9. 4, means the inner organ or the Antahkarana. 

There are five objects of perception, namely, sound, touch, form, taste 
and smell, to perceive these, there are required five senses called the five 
organs of perception, namely the ear, the skin, the eye, the tongue and 
the nose. Similarly, there are five actions, namely, speech, seizing, 
locomotion, excretion and reproduction. So there are required five 
organs to perform these five kinds of action and which are the hands, 
the legs, the tongue, the anus and the organ of generation. To unite all 
these activities, which are diverse, it is necessary that there should be an 
organ which must exist as a unifying agent, with the memory of the 
past and the present, together with the anticipation of the future; for 
without such an organ, the activities of these other ten senses would be 
unharmonised and discordant This unifying organ, therefore, is what 
wo call the inner organ or the Manas. This one inner organ has many 
functions, and sometimes it is spoken of as one, and sometimes as many. 
The various functions of the mind are enumerated in BfhadSranyaka 
Upani§ad, I, 5, 3. 

Desire, representation, doubt, faith, want of faith, memory, forgetfulness, shame, 
reflexion, fear, all this is mind. 

Sometimes the mind is spoken of as four-fold as Manas, Buddhi, 
Ahamkfira and Chitta. Manas is the faculty of representation, Buddhi 
is that of determination, Ahaihkftra is the egoity, and Chitta is the 
thinking faculty. In wliatover way, we may look upon this inner organ, 
it is a unit, with a diversity of functions. Thus the senses are eleven. 
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Adhikarana ITT .— The eleven Indriyas are atomic. 

Doubt : The author now considers the question of the nature and size 
of the senses. Are these senses all-pervading or arc they atomic ? 

Piirvapal'^n : The Purvapak§in says that the senses are all-pervading, 
because we can hear sounds at a distance and see objects far off’. 

Siddhdnta : The Siddh^nta view, however, is that the senses are atomic, 
as shown in the next Siitra 

.srTR/V II., 4. 7. 

W«l II ^ I » I ^9 II 

Anavah, minute atoms. ^ Cha, Jind, indeed, verily. 

?• The senses are verily atomic.—27G. 


COMMENTARY 

The word ‘Cha’ has the force of certainty. It means that the senses 
are not all-pervading, but atomic. The eleven Pranas arc indeed atomic. 

Note : These are the so-called permanent atoms of the Theosophists. A graphic des¬ 
cription of these is to be found in Chapter IV of The Stwhj in Chnscionsness by 
Dr. Annie Besant. 

The reason for holding the senses to bo atomic is to be supplied from 
the previous Sutra, which declares that the soul is atomic, because it goes 
out of the body and comes back into the body. Scriptural texts (like 
Brhad&ranyaka Upaui§ad, V., 4. 2) declare that the soul is accompanied 
by the senses when it goes out; and when tlie soul takes a new body 
the senses accompany it too. The question arises, in what form do the 
senses accompany the soul. The answer to this is, that the senses are 
permanent atoms, which always accompany the soul, wherever it migrates ; 
whether to regions physical or super-physical. The hearing or seeing 
objects at a distance is accomplished by these senses or rather permanent 
atoms, by the vibratory length of their waves. In other words, by the 
expansion of their qualities. As the Jiva pervades the whole body, though 
the particular place of its residence is the heart, so the senses are the 
ministers of the Jiva and surround the Jiva, but prevade the whole body 
through their qualities. This Sutra thus refutes the doctrine of the Saiikhyas 
who maintain that the senses are all-porvading. 

Adhikarana IV.—The chief PrUna has also an origin. 

In the Mup^aka Upanigad, II., 1. 3, we read : 

JR: ^ i 
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From Him (when entering on creation) is born Pr^na, mind, and all organs of senses, 
ether, air, light, water, and the earth, the support of all. 

Doubt : Tho above text evidently refers to the chief Prana. The 
question, therefore, arises : Does the chief Pr&na come out of Brahman like 
the Jiva or does it originate from Brahman like tlie ether and other 
elements ? If it comes out like the Jiva it would be eternal, otherwise it 
is a creature and hence transient 

Ptirvapaksa : The Purvapaksiu maintains that tlie chief Prana has 
no origin, because of the Sruti which declares this Pr^na verily does not 
rise, nor does it set To the same effect is also a Smrti text : 

Birth and death, entering the body or abandoning it, have only reference to tho body. 
It is body which is born and dies and it has no reference to the chief Pr^na. 

Note : The ordinary phrases such as, the Pr^na has entered, the Pr^na has gone out, 
really do not mean that the Pr^na has an origin or that it is destroyed. They arc to be 
explained in the same'way, as the Jtva has entered the body, the Jiva has gone out. 

Hence the Pilrvapaksin maintains that the PrSna is eternal like the 
Jiva, and has no origin. 

Siddhdnta : The next Sutra declares that even the chief Prana has 
an origin. 

sf-TRA ir. 4. 8. 

II ^ I « I c; II 

Sre§thal}, the best, the chief PrSna. Cha, and. 

8. The chief Pra,ya has also an origin.—277. 

COMMSaJTARY 

The chief Prana originates like AkMa and the rest, because the above 
text of the Mundaka Upanisad distinctly uses the word ‘JSyate PrShah,’ 
the chief Prfina is bom. Moreover, liaving regard to the promissory 
statement of the Mundaka Upanisad ‘He created all this,’ we must infer 
that Prfina also is created by the Lord, otherwise the general proposition 
‘He created all this’ would not be accurate. This being the case, the texts 
that declare the chief Pr&nia is not created are to be interpreted in a meta¬ 
phorical TV ay. The chief Pr&na is called the best, because it is the cause of 
the maintenance of the body. The going out of the chief breath is follow¬ 
ed by the decomposition of the body. 

The separation of this Sutra from the last is in order to carry the 
Anuvftti of the word “chief Prftna” into the next Sdtra. The word ‘chief 
Prftpa’ is to be supplied in that Sdtra in order to complete the sense, and 
not the word ‘ApavaScha.’ The next Sutra refers to the chief Pi^a and 
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&hd^a.l 


not to tlio Pranas in general. Had the present Siitra and the lirecodiilg 
Siitra 7 been enunciated as one Siitra, it would not have been possible 
to read tlie Anuvrtti of the chief Prana alone into the next Sutra. 


Adhikarana V .— The chief Prana is not air. 

The author now examines tlie essential nature of the chief Prana. 

Doubt : Is this chief l^rana nothing else but air or is it the vibration 
of air, one of tlie activities of air or is it air tliat has assumed some special 
condition on account of its having entered the animal body ? 

Purvapaksa : Tlie Purvapah.sin maintains that the chief Prana is 
nothing but external air, because the Brhadaranyaka Sruti (HI., 1. 5.) 
declares : 

siTOl: e ^T3: II 

That which is the I’rana that is verily the air. The full text is given 
below : 

YdjSavalkya said : “liy the Udgdtri priest, who is Vityu (the wind;, who is the breath. 
For the breath is the Udgdtrl of the sacrifice, and the hreath is the wind, and he is the 
rdgitri. This constitutes freedom and perfect freedom.” 

Or the mere air may not bo called Prana, but that particular modi¬ 
fication of air wliich performs the function of respiration in animal bodies 
is Pr^na. Thus Prana is either air, pure and simple, or it is that parti¬ 
cular motion of air wliich we find in inhalation and exhalation, for Prana is 
not applied generally to mere air. 

Sidd/iduta : To this Purvapaksa, the next Sdtra supplies the 
answer. 

SITUA II., 4. 9. 

II H I »11 II 

^ Na, not, Vayu-kriye, air or the function of air. Prthak, 

separate, Upade^at, because of the teaching. 

9. The chief Pruga is neither air, nor any function 
of air, because the text enunciates it separately from 
air.—*278. 


COMMENTARY 

The highest Pr^na is neither Air nor any motion of it. Because, in 
the Mundaka text quoted above “from Him tliero is produced Prfipa, mind, 
and all sense organs and Vayu, etcJ' shows that Prftna and V^yu are not 
identical, for they have been separately mentioned. If VSyu and PrSna 
were identical, then tliere was no necessity of mentioning these separately. 

61 
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If PrSna was merely a function of Air, still there was no necessity of 
mentioning a function along with its root, for we do not find any 
mention made of tho functions of fire and other elements, side by side 
with those elements, as separate things. The text of the Brhadaranyaka 
Upanisad, “That wliicli is Prana is verily Vayu,” intimates not that 
breath is identical with Air, but that breath is air having a special form 
and that it is not a separate element like ether, fire, etc. 

The Sfmkhyas hold tliat Prana is tlie common function of tlio senses. 
In the Sankhya Sutra, 11., 31, it is declared : 

The five Vayua (Prana, Apana, etc.) are the [modifications in common of the three 
internal instruments, namely of Buddhi, Ahaihkitra and Manas. 

Tliis opinion of the Sankhyas is not correct, because Prana being one, 
cannot have conflicting functions, like those of tho various senses. 


Adhlkamija IT.— Thr chief Prana ir aim an inrfmnienl 

of the mul. 

In the Hrliadaranyaka Upanisad it is said that wlum speech and 
other senses are asleep. Prana alone remains awake ; that Prana alone is 
untouched by death, Prana is tin' absorber, it absorbs all the s(msos like 
speech, etc. ; that Prfina is the great protectoi*, it protects all Iowct Pranas 
as the mother.,. protects tier children. 

Xofc : The reference to the I?rhad<^ranyaka r[)anisad appears to ho incorrect, it is 
rather in the Prasna Upanisad that we find similar references (Jhasna, If., l.'l ; HI, li), in 
fact the whole of the second and third Prasna has reference to this chief Ihana. 

Ponhl : Is this chief ITana an independent (Mitity n^siding in tliis 
body like the diva or is it merely an instriiimuit (d the diva lielping 
it ? 

Purvapahm : l^rana is an indi'pimdimt (Mitity dwidliiig in the body 
along with tho diva, b(‘caiisc the texts declare his manifold perfections. 

jNo/c : This Piirvapaksa is really the view of Sri Mndhva. According to him, Prit^a is 
a separate entity and dwells in the body along with the soul. This chief Prtina, corres¬ 
ponds with the Christ principle of the Gnostics. All souls dwell in Christ and the 
(dirist dwells in the Lord. Madhva quotes Vjtyu Parana in siii)port of bis view : 

^ II 

The elements, human senses, the sacred Scriptures and all this world came forth from 
the Supreme Pr^rja (Christ), the Supreme Prtlna came out from the Highest Lord, but the 
perfect Lord is without a cause. 

This trinity of God, Christ and Soul is more in harmony with the occult teachings, 
than the exoteric expositions of these Siltras. 



Bh^Liya.] IV pAdA, VII ADHIKARANA, Stt. 11. 403 

Siddhmita : The l^rSna is not an independent entity, but subsidiary to 
the Jiva, as is shown in the followinj^ Sutra. 

SITKA If., 4. 10. 

II ^ I « n o n 

Chaksiiradivat, like the eye and the rest. ^ Tu, l)iit. 

Tatsaha, aloiif? with them, Sistyadibhyah, on account of bein^^ 

taught. 

10. Th(3 cliicf Prana is also an instrument of the Jiva like 

the eye and the rest, because it is tau^'Iit aIon,<;* with those organs 
in the scriptures.—270. 

OOM.MKXTAKV 

Tlie word ‘Tif removes the doubt. lhana is also an organ of the 

Jiva like eyi' and the rest. AVhy do we say so? Becaus(‘, in the section 
relating to the controversy between the Prana and the senses, the Prana 
is describ(Hl as one of the senses of the Jiva. Things having similar 

attribuh's are always taught together, as the metros called the Brhad- 
rathantara, etc. (S (‘0 Ih'asna llpanisad, II Pra^na ; and also the Ohhandogya 
IFpanisad, V., I. 1., etc.) 

The ' word ‘Adi,’ etc., used in tlie above indicates that the word 
‘Jh’ana' is also used in the sense of sense-organs. As we lind in the 

S(‘ntcnee “wliateviu* is verily this chief Pnuia, that is verily this middle 
Plana.” 

The Prana is (‘numerated ahmg witli the s(Mises, in order to indicate that 
it is not independent. 


^iilhikarana VII — 21ie chief Prana the prime minister 

of the sold. 

If the chief Prana is an instrument of the soul, like the eye and the 
other organs, there must bo some special function of the chief Prana, by 
wliicli it assists the soul. But we do not find any such function given 
to this chief Prana, for there are not mentioned twelve senses but only 
eleven. Had the chief Prana been one of the senses, then it would have 
been said that the senses are twelve. Therefore, there is no similarity 
between the senses like the eye, etc., and the chief PrSna. 

This objection is answered by the next Sutra. 

SUTRA n., 4. 11. 

II ^ I 8 I H II 
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Akaranatvat, on account of its not having any special function 
or activity. ^ Cha, and. ^ Na, not. Dosah, objection, fault. WT 
Tathft, thus, ft Hi, because. Dar^ayati, declares, shows. 

11. There is no objection to the chief Pra^ja being a sense, 
though it has no special activity, for the scriptures declare it to be 
so.—280. 


COMMENTARY 

The word ‘and’ lias tlie force of h7ft here, and is employed to remove 
tlic doubt above raised. Tlio word 'Karana’ in the Siitra means activity. 
Though tlie cliief Prana is not useful to tlio Jiva in any special way, like 
the senses of siglit and hearing, etc., yet tliat is no serious objection to its 
being an instrument of the soul, because it is of the greatest help to the 
soul, by being the support of all the other senses. Not only does it support 
the senses, but it is the organising life of the body, and hence of the greatest 
importance to the Jiva. Because wo thus find in the Chhandogya Sruti, 
Chapter V., Khanda I., versos 1 to 5 : 

He who knows verily the Oldest and the Best becomes himself the Oldest and the 
Best (among his peers). The chief PriJna is indeed the Oldest and the Best. 

^ t ^f^8 ^f^8> f 51%8: U ^ II 

He who verily knows the Best of the Dwellers, becomes the best of the residents 
among his own people. (The Pr^na wwking through) Agni is indeed the Best of the 
Dwellers. 

^ ^ 5 ; 51^ f flf^I II ? II 

lie who knows the Firm Stay, stays firmly (as he desires, either) in this world or in 
the next. (The Pri^a working through) the Surya is indeed the Firm Stay. 

wqr; qrgqw ii v ii 

He who knows the Success, succeeds in (getting all) his desires, both divine and human. 
The (Pri^ia working through) Indra indeed is the Success. 

? qi c ?qRT qifr f qi 'srinaqq; II K II 

He who verily knows the Refuge, becomes a refuge of his people. (The Prapa 
working through) Rudra is indeed the Refuge. 

This shows tliat the chief PrSna is also an instrument of the Jiva. The 
senses like the eye, ear, etc., are as if officials of the Jiva and help him 
in his enjoyment and activity, but the chief Prfina is his prime minister 
and assists him in his highest func tions, and in the attainment of all his 
desires. 
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Adhikarana VIII .— The chief Prana has five functions. 

Wo find in tlio Byliadaranyaka Upanisad. (I., "). 3) ; 

“That which is Vuyu that is the Prana, and this V^yii is fivefold, PrjSna, Apdna, 
Vyilna, Uddna and Bamana.” 

Doubt : Are these five Pranas, Apanas, etc., separate froni the cliief 
PrSna, or merely modifications of it V 

Purvapdksa : The Piirvapak§in maintains that they are separate from 
the chief Prana, because they have got separate names and because they 
liave separate functions. 

SidclMnta : The following 8utra, however, refutes this vic^w. 

siTUA ir., 3. 1. 

II X I « I H II 

l^ificlia-vvttih, having five functions. Manovat, like tho 

the mind. Vynpadit4yato, it is designated. 

12. The chief Prana is designated as having five functions like 
file Manas.—281. 


COMMENTARY 

'J’lio Prana, thougli one, becomes fivefold, according to tho particular 
organ of the body which it occupies for the time being, and which it 
vitalises. Tts functions become fivefold and diverse, owing to the diversity 
of tlic organs through which it works. The chief Prana, therefore, is 
designated by these five names of Prana, ApSna, etc. These five are 
consequently tlie five aspects or functions of the chief Prana, and not 
separate from it. The difference of nomenclature is owing to the 

difference of their activities. There is no essential difference in their 

nature, and the Avord Prana is a common name for them all. (As one 
energy of steam by moving different machines, such as a printing press, 
the fan, the drilling machines, etc., may perform different functions, 

according to the machine tlirough whicli it acts, so the chief Prana 

has different functions according to the different organs through which 

it Avorks). In fact there is a distinct text of the Brhadfiranyaka Upanisad 

which says that these five are verily Pranas (1., 5. 3): 

The Prdpa, the Apana, the Vy^na, the Ud^na and the Samdna, all that is breathing 
is Prfiiaa only. 

It is just like the functions of the mind mentioned in the same text. 
The full text is given below : (Br. Up., I., 5. 3) : 

«rr4r strt[ 
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3g[iq; 3rf^cT?e4 qr qiqqqt ^^^^: qi^irqq: ii 

When it is said, that ‘he made three for himself/ that means that he made mind, 

speech and breath for himself. As people say. ‘My mind was elsewhere, I did not see; 

my mind was elsewhere, T did not hear/ it is clear that a man sees with his mind and 
hears with his mind. Desire, reprcscjitation, donbi, faith, want of faith, memory, forget¬ 
fulness, shame, reflexion, fear, all this is mind. Therefore, even if a man is touched on 
the back, he knows it through the mind. 

Whatever sound there is, that is speech. Speech indeed is intended for an end or 
object, it is nothing by itself. 

The Pr^na or up-breathing, the Apitna or down-breathing, the V^yana or back-breathing, 
the Udttna or out-breathing, the Saniana or on-breathing, all that is breathing is breath 
(PrAna) only. Verily that Self consists of it; that 8elf tconsits of speech, mind, and 
breath. 

JIcTO though tlio names and tlio fiincti«)ns an* ditlbront, yet dosiio, 

imrposo, doubt, otc., an* all forms of mind and not difloront from it, but 

only modifications of it ; so Prana, Aimna, (‘tc., arc merely modifications 
of the chief JTana. 

Ihe word ‘^^fanovaP may also be (‘xplained as “according to the 
mind having five functions as taugiit in the Yoga philosophy." As the 
five functions of the mind are not difierent from tlie mind, so the five 
functions of the PrSna are not ditlerent from (he Prana. 


^lifhi/carana A.V.— The chief ITaija os al^so alomiv. 

Doubt : Is the chief Prana all-pervading or is it atomic ? 

PurvapaJem * The chad* Prana is all-porvading as the following Sruti 
describes it. (Br. ITp., 21 and 22). 

qq 3 qq q^q^qf^qm q m q^rqq qfqjFdeins q^ioi^qfq: ii 
qq ^ qq qi^r q ^il(q ei =qin2^%f% ^rm^q zf^q bb : 

^i^qiqf srqfir ^ qqJrqf^R qq ii qq n 

21. He (chief Pr^na) is also Brahnianaspati, for speech is Brahman (Yajur Veda), and 
he is her lord ; therefore, he is Brahnianaspati. 

22. Ho (chief Prana) is also SAman (the Udgitha), for speech is Hdman (Sama Veda), 
and that is both speech (8a) and breath (Ama). This is w’hy Samaii is called Saman. 

Or because he is equal (Sama) to a grub, equal to a gnat, equal to an elephant, equal 
to these three worlds, nay, equal to this universe, therefore, he is Bdman. He who thus 
knows this 8£man, obtains union and oneness with 8dman. 

This shows tliat Prana is all-pervading as it is the same in all the 
three worlds. 

Siddhdnta : llie chief Prftua is atomic as shown in the next Sutra. 
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K scTRA ir., 4. 13. 

m I « 1 u il 

Ainih, atom, atomic. Clia, anti. 

11). The chief Prana is also atomic.—2<S2 

COMMKKT.tRV 

Tlic cliiof Prana is also atomic, because tlie te.vt declares that it pas.scs 
out of the body along -with the Jiva. Had it not been atomic, tlie passing 
out would bo inappropriate regarding it. The Bvliadaranyaka, IV., 4. 2. 
says that the chief Pnlna also passes out along witli the Jiva. 

V| *iqilu1f4T5M«t4^ VI U3^ VI Vf ft^tivn^- 

Rtnilsvif^mfcr auirr e ft^tvft 

f^^vi^^Iv=4'?5fimRt d ffsn^t^arl W^TRit^ 'JR^^rr ^ 11 ■■» II 

Ho has become one, they say, he does not see. He has become one, they say, he 
does not smell. He has become one, they say, he does not taste. He has become one, they 
say, he does not speak. He has become oik', they say, he docs not hear. He has become 
one, they say, he doo.s not think. He has become one, they say, he does not touch. He 
has become one, they say, he does not know. The point of his heart becomes lighted np, 
and by that light the Self departs, either through the eye, or through the skull, or through 
other places of the body. ,Vnd when he thus departs, life (the chief PrAna) departs after 
him, and when life thus departs all the other vital spirits (Pranas) depart after it. He is 
conscious, and being conscious he follows and deiKirts. 

Then both his knowledge and his work take hold of him, and liis acquaintance with 
former things. 

Th(» all-ombmcingness ascribed to chief J’rana in the text quoted 
by the Purvaprdvsiii must be interpreted to nieau only that the life of all 
living and breatlting creitiires, depends upon the chief Prana. 


Adhilcarana A ".—Brahman a>t light is the inciter of Pranas. 

In the Sruti “when the speech and other senses are asleep, the Prana 
alone keeps awake,” wo find the function of the chief Prana. In the text 
“these senses are seven in which the Pranas move about,” we find the 
function of the secondary Pranas. 

Doubt : The question arises : Do the senses along with the Prana perform 
tlioir respective functions of their own motion, or is there some other 
Deing wlio moves those Pranas to activity V Are these the Devatas who 
are the moving spirits of the Pranas or does the Jiva move them or is 
it done by the Supreme Lord ? 
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Parvapdkm : Tlie J^urvapaksia maintains that tlio Pranas move of tliem- ^ 
selves, because they are endowed with energy of action, or the Devatas 
may bo the movers of IVanas. As we find in the text, “Agni becoming 
speecli, entered the mouth, etc.” (Aitareya Upanisad, II., 4). Or the Soul may 
be the mover of Prana, because tlic Prana is subsidiary to the Jiva, and is 
an instrument with which it experiences pleasure and pain. 

Siddkmita: The Supreme Brahman is the inciter of Prana and not the 
Jiva or the Devatas. 

srTK\ If., 4. 14. 

i II ^ I » I U II 

Jyotil}, fire, tlic Siipreiuo Braliinaii called tlie light. 
AdyadhistliSnani, the cliief Ruler, g Tii, but gg Tat, that statement of 
rnlership. Amananfit, on account of l)eing .so described. 

14. The Light is the prime mover of the Pr^pas, because the 
text so describes it.—283. 


I'OM.MKNTMfV 

The word ‘but’ is used in order to remove the doubt. 'I’he Pireat 
Light, namely the Supreme Rraliman, is the first ruler or the chief inciter 
of tlicse Prftnas. The afli.v ‘Lyuf in the word ‘AdhisthSuam’ has the 
force of agency licre. Adhi§thanam equal to Adhistli&tS. Wliy do wo 
say so ? Because, in tlic Aiitaryfimi BrSlimana of tlie Brhadaranyaka 
Upanisad (III., 7.16) we find the Supreme Lord a.s tlie ruler of the chief 
PrSna as well. 

fcTgg. «iJ!iT3.?cid g siraft g BUir: ?f! 5iraJT5=cid g 

Ho who dwellt} in the Pr^iia, and within the Prana, whom the Pr^na docs not know, 
whose body the Pr^na is, and who pulls (rules) the Pn'ina within, he is thy Self, the 
puller (ruler) within, the immortal. 

This and similar texts of the same chapter .show that the Supreme Ruler 
is the Brahman, though the secondary rulers are the Devas and the 
human Jivas. Prana of itself can have no motion, because it is inert 
matter. 

The Jiva also rules the PrSnas, in order to get experiences, as is shown 
in tlie next Sfitra. 


SUTKA u. 4. 15. 

255^11 X u MX II 

JJWgf Prapavata, by the Jiva, by the soul having or possessing the 
PrSnas. Sabdat, on account of the scriptural text. 
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15. The soul controls the Pra^ja for its own onjoyineiit, 
because there is scriptural text to that effect.—284. 

CO.MMESTARY 

The Soul is called PrSnavat because the Pranas belong to it. The 
soul rules the PrSnas and all the senses, in order to accomplish its objects 
of enjoyment. Why do we say so ? Because there is a scriptural text 
declaring tlie rulership of the Jivas over the I’rSnas. Brhadaranyaka, 
II, 1. 18, says : 

^ ^ sreq nfwwn!l f5t*i=s^ 

B q«iT q*rr!Brt ^ 

II t«; II 

But when he moves about in sleep (and dreiini), then these arc his worlds. He is, 
as it were, a great king ; he is, as it were, a great Br.1hmana ; he rises, as it were, and he 
falls. And as a great king might kecji in his own subjects, and move about, according 
to his pleasure, within his own domain, thus does that person (who is endowed with 
intelligence) keep in the various senses (Pranas) and move about, according to his 
pleasure, within his own body (while dreaming). 

To sum up : the Devas and the Jivas both rule the senses, in 
subordination to tlie overlordship of the Supreme Brahman. The Devas 
rule the senses by merely giving them their activities ; the Jivas rule the 
senses in order to enjoy pleasureable experiences, while the Supremo 
Lord by His mere will» empowers the Devas and the Jivas to act as 
subordinate rulers. 

To this rule there is no exception as will be shown in the next 
Sutra. 

SI-TUX II., 4. 16. 

m ^ II MW 

Tasya, of this. ^ Cha, and. NityatvSt, on account of tlie 

permanence or eternity. 

10. And on account of tho eternity of this (relationship 
between the Supremo Lord and the Devas and Souls) He is the 
real ruler. 


eOMJIENT.UlV 

The Devas rule the body through the mere will of the Supreme 
Lord, because of the eternity of the relation between the Devas and the 
Supreme Self who is the real agent in all activities. In other words, 
the chief agency belongs to him, ns we find from the AntarySmi 
BrShma^a (B(bad§rai^yaka, III., 7). 
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AdhikavancL XL—The chief Prana is not an Indriya, 

The author now raises another doubt with regard to this subject. 

Boubt : Are all the Pranas senses or only the lower Prfinas and not 
the chief Prftna ? la other words, is the chief Prana also an Indriya or 
a sense organ ? 

Hirvapaksa: The chief Prana is also an Indriya because it is 
implied by the term Pnlna or sense, and because it assists the Jiva. 
Hence all the PrSnas are Indriyas. 

Siddhdnta : The chief Prana is not an Indriya as is shown in the 
next Sutra. 


srrRA ii., 4. 17. 

IIH i » ii 

^ To, they, namely tlie Pranas. ffe.C'qiftt rudriyani, sense organs, aa;- 
Tat-vyapadei^at, because designated as such. Anyatra, elsewhere, 
except. MBrai Hrestlult, than the best or the chief PrSi.ia. 

17. All Priitjas avc .sense organs, because of their being so 
designated, with the exception of the chief Prapa.—2(S0. 

('O.V.VJ.:NT.\liV 

All these Pranas, witli tlie e.xception of the chief Prana, are certainly 
sense organs, because in the Mundaka Upanisad (II., 3), tliey are so 

designated. Wliile in tlie case of the chief Pr.^na, the mention 
is sepamtely made from tlie Indriyas. In fact, the word Indriya 
or sense organ is applied to the organs like sight, hearing, etc,, and 
never to the chief Pi'aija. The Smrti also says that the Indriyas arc 

eleven. Had tlie chief Prana been one of Indriyas then the number of 

organs would have been twelve and not eleven. (See Bhagavat Oita, 
XITL, 5.). There is a Sruti text also to the effect that the chief Prana is 
not an Indriya. 

An objection is raised to this view. In tlie Byhadfiranyaka 

Upanisad, I., 5. 21., it is said that .all the sense organs are but modifications 
of Pi^na and are different forms of it. The chief Prana must also, 
therefore, bo an Indriya, since every Indriya is but a form of it. The 
text of the BrhadSraoyaka is given below : 

Th«i the others tried to know him, and said : ‘Verily, he is the best of us, he who, 
whether moving or not, does not tire and does not perish. Well, let all of us assume his 
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form/ Thereupon they all assumed his form, and therefore they arc called after him 
‘breaths' (Prdnas). 

How do you reconcile this statement with your view that the chief 
Prana is not an organ ? To this tlio next Sutra gives the reply. 

SLTKA ii. 4. 18. 

IM I » I II 

Bheda-s5ruteh, because there is difference-denoting text. 

18. The chief Prana is not an organ, because there is a scriptural 
statement of its being different from sense organs.—287. 

COMMENTARY 

The text of the Mundaka Upanisad, II., 1. 3, clearly mentions: “From 
Him is born Prana, and the Manas and all organs.” Thus the Prana is 
separated from organs and therefore it is not an organ. But ^[anas is also 
mentioned separately from organs or Indriyas in the same text, and it 
also ought not to bo called an Indriya. To this we reply that Manas is an 
Indriya, because it is formally included in the organs in the Bhagavat Gita, 
XY., 7, Avhero it is called distinctly the sixth organ. For reference the 
IMupdaka and the Oitri texts are given beloAv : 

From him (when entering on creation) is born breath (Pr^na), mind (Manas), and all 
organs of sense, ether, air, light, water, and the earth, the support of all.- (Mundaka 
Upanisad, IT., 1. 3.) 

I 

>Tii: II « II 

A portion of Mine own Self, transformed in the world of life into an immortal Spirit, 
draweth round itself the senses of which the mind is the sixth, veiled in Matter. 
(Bhdgawat Gittt, XV.. 7.) 

The Lord also speaks of Himself as Manas among the Indriyas (Bhagavat 
Gita, X,, 22.) 

h h 

Of the Vedas I am the S^ma Veda ; I am Vdsava of the Shining Ones ; and of the 
senses 1 am the mind ; I am of living beings the intelligence. 

Note : As a general rule Manas is not included in the Indriyas in many passages of 
the Upanisads. Compare, for example, Ka^ha, III., 4. 10 ; VI., 7 ; Bvetasvatara, II., 8 ; 
Prasna IIL, 9 ; Git5, II, 7 and 40 and 42, and XVIIL, 33. 

SUTRA II., 4. 19. 

II X 1 » I U II 

Yailakijapyftt, on account of difference of characteristics. ^ 

Gha, and. 
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19, Tlie chief Pr^^ja is not an organ, because it has not the 
characterstics of an organ.—288. 

COiBfENTARY 

There is moreover a difference of characteristic between the chief 
Prana and the senses. In deep sleep we still perceive the activity of the 
chief Prana, for the breathing goes on, wliile the senses like liearing, 
sight, etc., are dormant. The chief Prana supports the body and the 
senses, while the senses are instruments of knowledge and activity only. 
Thus there is a difference between the sense organs, and the chief Prana, 
both in their essential nature and in their activities. In the Bvhadaranyaka, 
no doubt, the sense organs are said to bo of the form of the chief Pr&na. 
The phrase ‘they became its form’ means that their activity is dependent 
upon the chief Prana, and not that the sense organs became the chief 
PrSna. It is similar to the statement that the Jfva has become Brahman, 
which does not mean that the JivS lias really become Brahman, but that 
the activity of tlie Jiva is dependent on Brahman. 


Adhikarana XIL^The production of individual forms 
is also from Brahman, 

In the previous Sutras it has been shown that tlie creation of the 
elements and the organs and their collective aspects (Saniasti) and the 
activity of the Jivas proceed from the Highest Self. Now, is being deter¬ 
mined, the question, ‘From whom proceeds the creation of the world in its 
discrete aspect (Vya§ti\ namely, who creates the individual forms ?’ In 
the Chhandogya Upanisad after having mentioned the creation of fire, water 
and earth, the Sruti goes on to say (Chhandogya Upanisad, VI., 3, 2 to 4). 

That Being (/. c,, that which produced fire, water and earth) thought, let me now 
enter those three beings (fire, water, earth) with this living Self (.Jivatman), and let me 
then reveal (develop) names and forms.” 

II ? II 

Then that Being having said, ''Let me make each of these three tripartite (so that 
fire, water, and earth should each have itself for its principal ingredient, besides an 
admixture of the other two) enter into these three beings (DevatS) with this living self 
only,” revealed names and forms. 

»V n 
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He made each of these tripartite, and how these three beings became each of them 
tripartite, that learn from me now, my friend. 

Doiiht : Hero arises the doubt : Is this differentiation of name and 

form the work of the Jiva (however high he may bo, such as the Solar 
Logos), or is it the work of the Supreme Lord ? 

Purvapakm : The differentiation of name and form, in other words, 
the creation of the organised world is the work of the four-faced Brahma, 
wlio is a Jiva and not of the supreme Lord directly. This we say because 
in the Chandogya TJpanisad, the creation of the pure elements of fire, 
water and earth is from the Lord, but the creation of the mixed elements 
of lire, water and earth called the triplicities, is from a Jiva. Tlio 
words of the Sruti are ‘Anena Jivena AtmanA’ T^et me now enter those 
throe Devatas—fire, water, earth—with this Jivatma, and let mo then 
differentiate names and forms.’ This shows that the differentiation of 
names and forms and the creation of .compound elements is from a Jiva. 
The instrumental case in Mivena Atman&’ (with the Jivatm^), has not the 
implied meaning of association (together with this Jivatma) ; for if a case 
can be taken in its primary sense, it should not be taken in a sense whicii 
has to bo expressed by means of a preimsition. Nor can you object to the 
instiirmental case in the Mivena' to bo understood in its primary sense, 
namely, that of tlie instrument of action. (The literal meaning of the 
third case is, that which is most suitable to accomplish the end of action, 

the Jivatma or the four-faced Brahma in this view would be the most 
suitable instrument of the Lord to produce the world). No Jiva, however 
liigh he may be, can be said to bo the most suitable instrument to accom¬ 
plish the ends of the Lord. He brings about everything by His mere will 
for His Sankalpa is true, and so Brahma cannot be called His ‘SadhakS- 

tama’ or the most suitable instrument. Nor can it be said that the Jiva 

(four-faced Bralima) finishes his activity by merely entering into the pure 
elements of fire, water, and earth, while the act of differentiation of names 
and forms is the work of tho Lord ; because entering and differentiating 
must refer to the same agent, and not that the entering should be referred 
to Brahma and differentiating to the Lord. The word ‘Pravi^ya’ is a 
participial form and denotes a prior action liaving the same agent as the 
subsequent action. •The phrase ‘Pravi^ya vyakaravSni.’—‘by entering I 
sliall differentiate’—must therefore refer to the same person. But if tho 
four-faced Brahm& is tho secondary creator and not the Supreme Lord, 
why is the word ‘VySkaravani’ used in the first person for it means, ‘T 
shall differentiate.” The first person shows that the Supreme Lord is the 
creator of the organised universe of name and form as well. To this we 
reply that the first person is also consistent with our view, just like a king 
who may say, “I shall estimate the strength of the hostile army, by entering 
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into it through my spy.” Here the estimation is really made by the spy, 
but the use of the first person by the king is not inappropriate. Similarly, 
Brahman may as well say, “I shall differentiate names and forms, by 
entering into these three pure elements with this four-faced BrahmS.” Nor 
is this merely a fancy of our own, evolved from our inner consciousness, 
but we have the authority of the scriptures in our favour. 

The four-faced Brabm^ is called Virincha, because he ordains (Virechayati) or organi¬ 
ses the universe. From him proceed all these organised creatures having particular name 
and form. 

There is Smrti text also which attributes the creation of name and form 
to Brahma. 

^ 

M u : 11 

He (the four-faced Brahmii) in the beginning made, from the words of the Veda, the 
names and forms of beings, of the Devas and the rest, and of actions. 

Compare also Manu, Chapter I, verse 21 : 

g usrmTf^ ^ 1 

He (the four-face Brahma) too first assigned to all creatures distinct names, distinct 
acts, and distinct occupations ; as they had been revealed in the pre-existing Veda. 

Therefore, the creation of name and form is not the work of the Supreme 
Brahman directly, but of the four-faced Braluna, a eJiva. 

Siddhahta : The creation of the organised forms and of compound 
elements is also the work of the Supreme Lord, as is shown in the next 
Sutra. 


sCtka iL, 4. 20. 

II ^ 1 « I ^ o II 

Sarijna, name, Marti, form. Klrptilj, creation, making 

clififerontiation. 3 Tu, but. Trivrt, Tripartite, compound. fl?l; KurvataJi, 
of the maker, Upade^fit, on account of the teaching (of scripture). 

20. The making of names and forms is the work of the Supreme 
Brahman, who compounds the pure elements into triplicities, because 
the scripture teaches it so.—289. 

COMJnSiVTAKY 

Tlie word ‘but’ removes the objection raised above. The differen¬ 
tiation of name and form belongs to him who mixes the pure elements 
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into their compounds by the method of tripartitioii, as aliown in the 
ChhSndogya Upanisad, VI., 3, 3 and 4 Khs. Tlie visible elements fire, 
water and earth are not pure elements. The making of this mixture 
(what the Theosophists call tlie Monadic essence) is admittedly the work 
of the Lord, (or the second life wave of the Theosophists). The creation 
of organised forms—Nama, Rupa—from this Monadic essence or tripartite 
lir(\ water and earth, is also the work of the Supreme Lord in his third 
life wave and not of any diva, however high he may be, like the four- 
faced Brahma. Why do we say so ? Because the text quoted above 
expressly mentions that the differentiation of name and form is the 
work offltho same agent who makes the mixture of the pure elements, by 
the mothod of tripartite. 

The method of tripartite is given in the following verse : 

Divide each of the three olemeuts into two cciual halves, then divide one of those 
halves into two equal parts. Then add the smaller parts of the one element into the 
larger one of the other and thus we get the tripartite elements. 

Note : Thus divide pure fire, water and earth into halves, then divide each half 
into half again. Thus we have of fire three divisions—half, one-fourth and one-fourth, 
and so of water and earth. The compound fire is equal to or is made up of a mixture of 
half pure fire, one-fourth pure water and one-fourth pure earth. Similarly, the compound 
water is made up of half pure water, one-fourth pure fire and one-fourth pure earth. Q^he 
compound earth is in the same way a mixture of half pure earth, one-fourth pure fire and 
one-fourth pure water. 

This Irivrtkarana is analogous to the ‘Pauchikaraiia’ of tlie modern 
Vedantins, wlio evolve the five compound elements from the pure elements 
or five Tanmatras by a process similar to the above. 

It cannot be said that the making of the tripartite mixture is the 
work of the four-faced Brahma. Because the manifestation of the four- 
faced Brahmfl takes placs then only, when these compound elements 
have already come into existence. The four-faced one abides within the 
BrahmS egg, and that egg itself is produced from tire, water and earth, after 
they had become the compounds. As we find in Manu, 1,9: 

The seed became an egg bright as gold, blazing like a luminary with a thousand 
beams, and in that egg was born Brahma himself, great forefather of all the worlds. 

Therefore, in the text of the Chhandogya Upanii^ad, VI, 3. 2., the 
difterentiation of name and form is the work of tlie same ageney as that 
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of the compounding of the pure elements, and the succession shown in 
that text must not bo taken to mean that first He created the Mraa-rilpa, and 
then He made tlie compounding of elements. Though the text is liable to 
that interpretation, for it says that Brahman tlionght “Let me now^ enter 
those three beings witii tliis Jiv^tmS, and let me then develop name 
and form,” and then that being said, ‘Let mo make eacli of these 
three tripartite,” yet the tripartition or compounding of elements takes 
place first, and then the creation of species (of names and formsX The 
Cosmic egg cannot bo produced from tlie pure elements of fire, water and 
earth, but from their compound forms. The simple elements liave not 
tlie power of produerng tlie Cosmic egg. 

Thus in the Bliagavata J’urana, II., 5. 32 and .S3, we find the 
following : 

ii ii 

II 

Because these pure elements so long as they remained uncombined and consisted of 
mere elements, senses, mind and attribute, they were not capable, 0, best of the knowers 
of Brahman, to construct the organised body. Then they were combined one with the 
other impelled by the Divine energy, and the Lord created all this, bath the discrete and 
the universal forms by taking up Pradhitna and her (TUnas—the Being and the Non*being. 

Note : III the same Smrti the method of ‘I’anehikarana* is also described. The five ele¬ 
ments ether, air, fire, water and earth arc divided into halves each, and then each half is 
divided into four parts. The one-eighth part of each of the tour elements is added 
to the half of the remaining element and thus the gross element is produced. For 
example, the gross ether is made up of half pure ether jj/u» one-eighth pure V^yu, one- 
eighth pure water, one-eighth pure fire, and one-eighth pure earth. Similarly, the gross 
\’'dyu is equal to half pure Wiyu, one-eighth pure ether, plus one-eighth pure fire, plus 
one-eiglith pure water and one-eighth pure earth, and so on with the other elements. 

In tho ChliSudogya Upanisad, VI., o. 1 to 4, wo find tlio following : 

II ? II 

The earth (food) when eaten becomes three-fold : its grossest portion becomes fieces, 
its middle portion flesh, its subtlest portion mind. 

'ftaw'Tr ti : ifr 

« Jirais ti ^ II 

Water when drunk becomes three-fold, its grossest portion becomes water, its middle 
portion blood, its subtlest portion breath. 

Jf; «ft gsjig: h Hssrr 

w II ^ II 

Fire (t.e., in oil, butter, etc.) when eaten becomes three-fold : its grossest portion 
becomes bone, its middle portion marrow, its subtlest portion speech. 
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usi ?rrfr»nf: srifJr^— n v h 

For truly, my child, mind comes of earth, breath of water, speech of fire. 

Here the three-fold modification of eaith, fire and water is not to be 
confounded with the process of tripartition. It is not the earthy portion 
of the earth that becomes fseces, the watery portion flesh and the fiery 
portion mind. The whole compound earth, when eaten, is disposed of in 
three ways, namely faeces, flesh and mind. Similarly, the whole compound 
water when drunk is disposed of in three ways, namely, urine, blood and 
breath. So also the entire compound fire when eaten is disposed of in 
three ways, namely, bone, marrow and speech. 

In the sentence occurring in the Chh^ndogya, VL, 3. 2, it is mentioned that the 
Lord entered with the Jiva-self. That text should not be confounded as teach¬ 
ing that the Jiva is the creator of names and forms. On the other hand, 
the words ‘Atman^ Jivena’ being in the case of apposition mean that the 
Atman of the Supreme Lord through His aspect called Jiva, namely through 
His Jiva-energy produces names and forms. For Brahman has three ener¬ 
gies, one of which is the Jiva-energy. This explains also the verse quoted 
above which ascribes the evolution of name and form to the four-faced 
BrahmS. In this explanation the first person (in “Let me differentiate”) 
and the agency (conveyed by the form of ‘PraviSya) may, without any 
dfficulty, be taken in their primary literal senses. This also shows that 
the form ‘Pravi^ya’ and ^Vyfikaravani' have one person as the agent 
of both actions. Therefore, it follows that the Lord alone is the maker 
of names and forms. As we find in the Taittiriya Aranyaka, III., 12. 16 : 

I know this great personage whose colour is refulgent like that of the sun and who 
is beyond darkness, who having created specific forms and 'names is ever making use 
of them. By knowing Him, one becomes immortal, there is no other way to walk upon. 


Adhikarana XIII,—The vehicles of Soul 
are all made of earth. 

Now the author considers the question of the bodies of individuals. 
The body is denoted by the term Mflrti or form. The text of the Bfhad- 
toa^yaka, III., 2. 13, declares that the body is resolved into earth when 
the Soul leaves it and that this shows that the body is earthy. While 
53 
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the Kaundinya 4ruti declares that the body consists of water. The original 
texts are given below : 

pfr h^tRt I 

^YajSavalkya I’ he said, ‘when speech of this dead person enters into the fire, breath 
into the air, the eye into the sun, the mind into the moon, the hearing into space, into the 
earth the body, into the ether the self, into the shrubs the hairs of the body, into the 
trees the hairs of the head, when the blood and the seed are deposited in the water, 
where is then that person V (Brhadarauyaka, III., 2. 13). 

From water indeed is produced all this ; wa^er is verily flesh as well as bone ; water 
is verily the body ; water is verily all this. (Kaundipya Sruti). 

While there is a third text which says : 

wr^r: 

He reaches the fire, the source of Devas. 

These three texts are conflicting. 

Doubt : Thus arises the doubt: Is the body made up of fire, or of 
water, or of earth, or of a combination of all these three ; for we have 
three different texts describing throe sorts of origin of the body ? 

Piirvapaksa : The Piirvapaksin says that it is indeterminate, because 
these three Srutis are irreconcilable. 

Siddhdnta * The body is of earth as is shown in the next Sutra. 

seTRA II., 4. 21 

qr^SS^ II ^ I » I ^ m 

Mfiriisfidi, flesh and the rest, Bhaiimain, of earth, composed 

of earth. Yatha-Sabdam, as declared by flic scripture. Itarayob, 

of the other two, namely of fire, and water. Cha, and. 

21 • Flesh and the rest are of earthy nature, because 
of the text to that effect. And so also in the case of the two 
others.—290. 

commentary 

The flesh and the best portion of the body are the products of earth. 
Similarly, of the other two, namely, of water and fire the products are blood 
and bone, etc. This we must admit because of the text of the Chhftndogya 
Upanisad, VI., 5. 1 to 4, quoted above. There is also an express text to 
the effect that body is of earth. In the Garbha Upanisad, we find the 
following : 
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^gupflnggsi, I ^ ?ia'?Tg 

jftsft qsr qnq: f% ftu: eb> f^iqiqff?iPi6qf^^5=5iicii% ^1*1 

ar ^TN: et%5t: qcfi«==?^^ « qig: ?icgf^< 1 

This body consists of five elements, it has five kinds of perceptional activities, it has 
six sorts of essences in it, it has six musical tones, seven humours, three kinds of excre- 
censes (nails, hairs of the body and hairs of the head), two origins (father and mother) and 
is maintained by four kinds of food. Why is it called made up of five elements ? Because, 
earth, water, fire, air and ether go to form it. What portion of the body is earth, what 
water, what fire, what air and what ether ? The solid portion is earth, the liquid water, 
the heat fire, the respiratory system is air and the cavities and hollows (such as the frontal 
cavity) are ether. 

Thus all bodies are three-fold, whether they be the bodies of Gods or 
animals. 

[f all bodies (elements and olementals) are three-fold, then why is it 
said, “this is fire, this is water, etc. For tfie so-called fire is after all 
not pure lire, but tire plus two other elements, nor is water pure water. 
And why is it said that the bodies of the Devas are made of fire, those of 
the Apsaras ot water and those of the terrestrials of earth. To this the 
next Sulra gives the reply. 


srTRA II., 4. 22. 

ii h i » i ii 

Vai^e§yftt, on account of the distinctive nature, on account of pre¬ 
ponderance. g Tu, but. Tat-vadab, the designation of that. 

Tad-v&dab, that designation, namely, their designation of fires, ether, etc. 

22. The compound elements are so called because of 
the preponderance of the pure element in their composition. 
—291. 


COMMENTARY 

The word ‘Tu’ or ‘but’ is employed in the Sutra in order to remove 
the doubt raised in the previous section. Though each compound element 
is indeed three-fold in its nature, yet it gets its particular designation from 
the particular element that preponderates in its composition. Thus the 
compound fire is called fire because of the preponderance of pure fire in it. 
Similarly, the Devas are called fiery, because their bodies are made of 
substances in which fire preponderates. The repetition of the word ‘Tad- 
vftdab* in the Sutra is in order to indicate the completion of the Adhyftya. 
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HR5=?tra, f^jwRtm^rfimrf^wisn^ i 

0, thou, tree of all desires, grow thou, fully and equally on all sides, 
and give the coolness of thy shade to the persons taking shelter under thy 
outspreading branches, for the shrubs and undergrowths which were 
suffocating thy growth have now been cut away by the sharp axe of the 
cogent reasoning of Sri Bfidarayana. 

Here ends the Fourth Pftda of the Second Adhyfiya of Govinda 
Bbft^ya. 



TRIED ADHYAYA 

First Pad a 


^ ft?lT \ 

Rq^«ft?TT?ra^=fTf^ II 

The liOrd God docs not manifest His hip:he8t state, unless there be the proper 
Sddhanas or practices, consisting of wisdom, dispassiori and love. Let, therefore, the wise 
have these 8^hanas. 


Adhikarana /.—The Soul enterf^ into a neAe body 
accompanied hy the permanent atoms. 

Tn the two previous Adhyftyas, has been determined the essential 
nature of Brahman, who is the only cause of the world, who is free from 
all imperfections, who is an ocean of perfect attributes, who is existence, 
intelligence and bliss, and who is the highest person. Tt is shown 
therein, that all men desirous of release, must meditate on Brahman ; 
for all Vedanta texts establish Him to be the proper obiect of meditation. 
The two previous Adhyftyas have proved this by refuting the arguments 
of the opponents of Vedanta. Now in this Third AdhySya are being 

determined those RMhanas or practices, which are the means of attaining 
the highest Brahman. Tn the First and Recond P^das of this Adhv^ya 
are being taught two things, namely, a strong yearning or desire to obtain 
Brahman, and an equally strong disgust towards all obfects other than 
Brahman ; for these two are the principals among all SSdhanas, namely, 
Vairftgya and Prema. Tn order to teach Vairftgya (disgust), the Sdtras 

show in the First P^da the imperfections of all worldly existences ; 

and this they base on the PahchSgni VidyS of the ChhSndogya TTpanisad, 
in which is taught how the soul passes after death from one condition 

to another. The First Pada, therefore, teaches the great doctrine of 

re-incarnation, the going out of the soul from the body, its sojourn into 

the lower or higher regions, and its coming back on this earth. This is 
done in order to teach VairSgya or disgust. Tn the Second Pfida are 

described all the glorious attributes of the Supreme Brahman—His Om¬ 

niscience, Omnipotence, Loveliness, etc.,—in order to attract the soul 
towards Him, so that He may be the only object of quest. 

The Pahchftgni Vidyft is described in the Chhftndogya TTpanisad 

(V., 3 to 10). Commencing with the verse “S^vetaketu Xnineya went to 
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an assembly of the PanchSlas. Pravahana Jaibali said to him : ‘Boy, 

has your father instructed you?’ ‘Yes, Sir,’ he replied.” 

The whole of that discourse, contained in eight Khandas, shows 
prima facie that the soul goes to the next world after death, and again 
comes back to this world. 

Doubt: Here arises the doubt : Does the soul, going to the next 

world, do so by throwing off all its subtle rudiments the permanent 
atoms—or does it go there accompanied by the subtle rudiments? 

Pur 7 )apaksa: The Purvapak§in maintains that these subtle rudi¬ 

ments or permanent atoms do not accompany the soul, but they being 
universally spread, are taken up by the soul, from the surrounding 
atmosphere, when it makes a now body for itself. Therefore, the soul 
goes on its journey to tlu? higher world, unaccompanied by the subtle 
rudiments or permanent atoms. 

SiddhAnfa: The soul is accompanied on its sojourn, by these 

permanent atoms, as is shown in the following Sutra. 

Note : The whole passage is given below for facility of reference : 

ADHYAYA V.—KHANPA TIT 

ff wq II i II 

1. Rvetaketu Jrnneya went to an assembly of the PanchAlas. PravAhana Jaibali said 
to him : “Boy, has your father instructed yon?” “Yes, Sir,” he replied. 

Vjq 5r5TTI ^ I 2PIT ^ ^ \ ^ 

^ 5 ^ ¥t?T^ 11 ^ n 

2 . “Do you know to what place men go from here?” “No, Sir,” he replied. “Do 
you know how they return again ?” “No, Sir,” he replied. “Do you know where the 
path of the Devas and the path of the Fathers diverge?” “No, Sir,” he replied.. 

?r*n^ ^ t JiJn 

3 II 

3. “Do you know why that world never becomes full?” “No, Sir,” he replied. 
“Do you know why in the fifth libation water is called man?” “No, Sir,” he replied. 

ifjiTJr I «rr^ f%5r JIT JT«i^r5w#?g?^if^rT^ ii v ii 

4. “Then why did you say (you had been) instructed? How could any body who 

did not know these things say that he had been instructed?” Then the boy went back 
sorrowfully to the place of his father and said: “Though you had not instructed me, 
Svt, yo\x had instructed me.” 
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5. “That fellow of a RAjanya asked me five questions, and I could not answer one 
of them.” The father said: “As you have told me these questions of his, I do not know 
any one of these. If I knew these questions, how should I not have told you ?” 

^ fHK*=2jT!% 

^ 11 i II 

6 . Then Gautama went to the king’s place, and when ho had come to him, the king 
oifered him proper respect. In the morning the king went out on his way to the assmbly. 
The king said to him: “Sir, Gautama, ask a boon of such things as men possess.” 
He replied: “Such things as men possess may remain with you. Tell me the answer 
to the questions which you addressed to the boy,” 

r ^ «t*n «ne4 

n 3195. 5 a fsr«ir ciw? ^5 

II v3 II 

7. The king was perplexed and commanded him, saying: “Stay with me some 
time.” Then he said: “As (to what) you have said to me, Gautama, this knowledge 
did not go to any Br^hmana before you, and therefore, this teaching belonged in all the 
world to the Ksatra class alone.” Then he began : 

KHAlStIjA TV. 

II l II 

1 . The altar (on which the sacrifice is supposed to be offered) is that world (heaven), 

O Gautama; its fuel is the sun itself, the smoke his rays, the light the day, the coals the 

moon, the sparks the stars. 

»r«t if fir a>jft a^ir nan 

2. On that altar the Devas (or Prfipas represented by Agni, etc.,) oft'er the Sraddhu 
libation (consisting of water). From that oblation rises the sparkling Soma. 

KHANDA V. 

^ farona fT 5 ai«r> 11 i n 

1. The altar is Parjyanya (the God of rain), O Gautama; its fuel is the air itself, 

the smoke the clouds, the light the lightning, the coals the thunderbolt, the sparks the 
thundering. 

0^4^ aanai iff?r 11 ^ 11 

2 . On that altar the Devas offer the sparkling Soma, from that oblation rises rain. 

KHA^fDA VI. 

II ^ II 

1. The altar is the earth, 0 Gautama; its iud is the year itseU, the smoke the ether, 
the light the nigtit, the coals the quarters, the sparks the intermediate quarter. 

^ Iffif fif’lT awRfir II ^ II 
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2. On that altar the Devas (Prtoas) offer rain. From that oblation rises food, 
corn, etc. 

KHAN1)A VII. 

1 , The altar is man, O Gautama ; its fuel speech itself, the smoke the breath, the 
light the tongue, the coals the eye, the sparks the ear. 

^ tIFJJT ^#>3: II ^ II 

2. On that altar the Devas (Pranas) offer food. From oblation rises seed. 

KHAl^DA VIII. 

H ff’SffT’CT 

n ? ii 

1. The altar is woman, O Gautama.... 

3n^»T<S: II ^ II 

2. (3n that altar the Devas (the Pranas) offer sc^ed. From that oblation rises the 
germ. 

KHANDA IX.—1. 

II \ II 

1 . For this reason is water in the fifth oblation called Man. This germ, covered in 
the womb, having dwelt there ten months, or more or less, is born. 

511^^ II \ II 

2. When born, he lives whatever the length of his life may be. When he has 
departed his friends carry him, as appointed, to the fire (of the funeral pile) from 
whence he came, from whence he sprang. 

KIIANDA X. 

?ro epi ?rg'TraW 

II ? ii 

wh'q: afp?ts»iT5i«f: 9 wf nw 

i«rT IR II 

1 . Those who know this (even though they still be Grhasthas, householders) and 
those who in the forest follow faith and austerity (the Vfinaprasthas, and the ParivrAja- 
kas, those who do not know yet the Higher Brahman) go to light, from light to day, 
from day to the light half of the Moon, from light half of the Moon to the six mont^ 
when the Sun goes to the north. 

From the six months when the Sun goes to the north to the year, from the year 
to the Sun, from the Sun to the Moon, from the Moon to the lightning. There is 
person not human. He leads to the Brahman. This is the path of the 
Devas. 
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3. They who livinj; in a village practise (a life of) sacrifice, works of public utility, 
and alms, they f»o to the smoke, from smoke to the ni^ht, from iiij»ht to the dark half of 
the Moon, from the dark half of the Moon lo the six months when the Sun to the 
south, lliit they do not reach the year. 

4. From the months they f?o to the world of the fathers, from the world of the 
fathers to the ether, from the ether to the Moon. That is the sparkliuo- Soma. Here 
they are eaten by the Devas, yes, the Devas eat them. 

gjmw II V II 

f). Having dwelt then*, till good works arc consumed, they return again that way 
as they come, to the ether, from the ether to the air. Then the sacrifioer, having become 
air, becomes smoke, having become smoke, he becomes mist. 

^vi 5R1 3 Trq;%sfit 

^ igf? jfV ?rr ?fl \fi: ^'.^r »T^f^ 11 f. 11 

(). Having become mist, he becomes a cloud, having become a cloud, he rains down. 
Then he is born as rice and corn, herbs and trees, sesamiim and beans. From thence the 
escape is beset with moat diflicultics. For, whoever the persons may be that eat the food, 
and beget offspring, he henceforth becomes like unto them. 

qT«T ’4 ff ^ »)% q.'jqr ?flf^fiTqq<g, qi 

=ifrir5T5r2fi^ iia 11 

7. Those whose conduct has been good, w'ill quickly attain some good birth, the 
birth of a Brahmana, or of a Ksatriya or of a Vaisya. But those whose conduct has been 
evil, will (inickly attain an evil birth, the birth of (keeper of a) dog, or (the keeper of a) 
hog, or a CUiaiidala. 

'T'-Ti^ ^ 51 

^ II c II 

8 . On neither of these two ways those small creatures (flics, w’orms, clc.) are 
continually returning of whom it may be said, live and die. Theirs is a third place. 
Therefore, that >vorld never becomes full. Hence let a man take care to himself, and 
thus it is said in the following Sloka : 

II ^ II 

9. A man who steals gold, who drinks spirits, who dishonours his Guru’s bed, who 
kills a Brjihmana, these four fall, and as a fifth he who Ji8i.ociato3 with them. 

^ M II ?® II 

10. But he who knows the five fires is not defiled by sin, even though he associates 
with them. He who knows this, is pure, clean, and obtains the world of the blessed, yea, 
he obtains the world of the blessed. 

54 
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Sutra hi., 1. 1. 

II ^ n n II 

Tat, that, i.e., a body. Antara, difforent, another, Prati- 

pattau, in obtaini^^^, in goin^,^ to. Raiiihati, goes, departs. 

Sathparisvaktab, eiivolopod (by the subtle elcnionts). Ih’a^na, from 
question. Nirupanabhyum, and from explanations. 

1. Ill order to obtain another body, the soul ^ocs 
accompanied by permanent atoms ; as appears from the question and 
answer in the Chliandogya text.—292. 


eOMMKNTAHY 

The word ‘that’ refers to the word hotly mentioned in Sutra If., 4. 20, 
because the Anuvrtti of the word ‘Murti’ is understood in this Sutra from 
that already niGntioned. The Jiva goes surrounded by the subtle rudiments, 
when it goes out of one body in order to obtain another. How do wo 

know this ? Because the question and answer in Chapt(‘r five of the 

ChhSndogya Upanisad shows this. The question there put is: “Do you 
know to what place men go from here And then the answer is given 
in the Fourth Khanda, namely, “the altar is that world, 0 Gautama,” etc. 
The story as given in the Chliandogya Dpani§ad is this. The king of the 
Pahchalas, a Ksatriya, called Pravahana, asked five questions from a Brah- 
raana boy named Hvetaketu \vho had come to his court. Those questions 
related to (i) the regions where the performers of sacrifices go, (n) the method 
of return from that region, (m) the persons who do not attain that world, (ir) 

and the two paths called the paths of the Dovas and the paths of the 

Piti;s, and (r) the last question was : “Do you know wliy in the fifth libation 
water is called Man ?” That boy not being able to answer those questions, 
returned to his father Gautama, and expressed his sorrow to him. The 
father also did not know the answer to these five questions, and in order 
to learn it, he went to Pravilhana. The king received him with proper 
honour, and expressed his desire to give him riches, but Gautama begged 
of him the answers to those five questions. The king then answered those 
questions, commencing with the last one, saying “that world, 0 Gautama, 
is the altar, etc.” Ho described this as five fires, the first fire is the Heaven 
world, the second is Rain, the third is the Earth, the fourth Man, and the 
fifth Woman. In these five fires, five sorts of libations are poured by the 
Devas, namely, SraddhS, Soma, Rain, Food and the Seed respectively. 
The sacrificial priests in these libations in every case are the Devas. The 
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Honia is tho throwin^^ of the soul which is surrounded by its subtle rudi¬ 
ments into the various worlds, beginning with heaven ; in order that it 
may attain enjoyments of heaven and tho rest. The senses of the Jiva 
which has departed froiu^ its body, arc called Devas. Tliese Devas sacrifice 
in tlio tire of heaven 8raddha. That Sraddha becomes transformed into a 
celestial body called Soma-raja, and it is through this body that tho soul 
enjoys heavenly felicities. Then tho period comes that the Jiva should be 
thrown down from tho heaven-world, then at the end of its enjoyment, 
the soul in this vcliicle called Soma-raja is thrown into tlie fire called 
Parjanya, whioro it becomes Rain. The body which tho soul now gets is 
called the l{ain-body. This Rain-l)ody is thrown into the fire of Eartli, 
namely, it falls on Earth. From this offering arise plants. This plant or 
food is the thirtl body of tlio soul. Tlien the food is oaten by some male 
which represents the fourth libation and tho male represents tho Fire. 
From this Homa of food in tho Fire of male arises the semen which is the 
fourth body of the Soul. This Semen is poured into tho Fire of the Female 
where it gets its fifth body and becomes the embryo. Having mentioned 
these five oblations, t!io King says in jinswer to his fifth question : "'For 
this reason is water in tho fifth oblation called Man.” Tho meaning is, 
that the Soul when offered in tlie fifth Fire as seed, becomes incarnated, 
and assumes tlie human body, which is called tho man. Tho Soul returns 
to tho womb of woman along with all those waters (permanent atoms or 
senses) with which it went to tho lieaven-world, and thus it appears that 
the Soul in its return to tho higher world goes enveloped by the subtle 
rudiments of organs, that is, by the permanent atoms. 

Hut the text in tho Chhandogya Upanisad speaks of ‘water’ as going 
up to heaven and coming back as rain and ultimately becoming man. 
It shows that ^vator only accompanies tho soul, and not any other element. 
How do you then say that tlio Soul goes enveloped by all tho elements V 
To this objection tho next Sutra gives the reply. 


SITKA., Tir., 1. 2. 

II ^ 1 U X 11 

Tri-atmakatvat, on account of consisting of three, three-fold. 
^ Tu, but. Bhuyastvat, on account of preponderating. 

2. The water wliich envelopes the Soul being three¬ 
fold, it denotes all the other elements by implication ; and 
the text specifies water, because it preponderates in the human 
body.—293. 
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(OMMKNTAKY 

Tho word “But” denotes tlio removal of the doubt above raised ; as 
the compound water has in it all the other elements, because it consists 
of water, fire and earth. TluTcforc, when tho Soul j^oes enveloped by this 
compound ivaicr it follows that the other elements also j»o with it. In tho 
embryo of the body, which is made up of tlic sperm and tho i^erm cells, it 
is apparent that liquid is tlio predominant element, thougli tho solids are 
also there. It is owin<j to tho predominance of tho watery elements that 
the word ‘water’ is called tlio great destroyer of heat. In fact on account 
of this preponderance of water in the constitution of the human body, the 
water alone is mentioned as going along with tho Soul. 

SUTUA III., 1. 3. 

II X I ^ I 5 I 

IVana of tho Pranas, (tho souse orj^ans). (iatoh, on account of tiio 
ROing out. ^ Cha, and. 

3, Since tlio Soul goes out with the Pninas, all the cloincnts 
must accompany it.—204. 


COMilKN IW IIV 

Tn tho nrhatlaranyi'l''a Ppanisad (IV., 1. 2.), it is inontionod that wlion 
tlio Soul p;ocs out, in order to take another body, tlio Pranas also 
accompany it. 

a ^ ii h it 

And when he (sonl) thus departs, the chief Prdna departs after him, and when the 
Prana thus departs all the other vital spirits (Pranas) depart after him. He is conscious, 
and being conscious he follows and departs* 

Rut the Pranas cannot exist without a substrate. During life the Prfinas 
exist in the elements ; therefore, after death, if they have to accompany 
the soul, they must accompany with their substrate, the rudiments of 
elements. We must, tiuu’efore, admit that th(^ rudiments of elements, 
the permanent atoms, must accompany tho Soul, because they are tho 
vehicles of Pranas. 


SUTRA in., 1. 4. 

II ^ I n »II 

Agny-adi, Agiii and others, Gati, about going, entering. 
Srutelj, on account of the statement of tho scriptures. Iti, as, thus. 
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Chet, ir. Na, not, uo. •‘TiTRf^ia Bhuktatvat, ou account of the metapliorical 
nature of, for referring to tlio partial. 



4. 
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commkm'ahy 

In the Briiadaranyaka llpanisaJ, we find tlie following : 

fT^rg^t #(qciircri 

Yitjnavalkya, he said, when the speech of this dead person enters into the fire, 
breath into the air, the eye into tlic sun, the mind into the moon, the hearing into space, 
into the earth the body, into the ether the self, into the shrubs the hairs of the body, 
into the trees the hairs of the head, when the blood and the seed are deposited in the 
water. ‘ where is then that person ? 

This going of the sense organs like speech, etc., into fire, etc., shows 
that they do not accompany the soul when it leaves the body. The text 
which says that the senses accompany the soul must, therefore, bo inter- 
])rcted in a different way. To tiiis objection, the Siitra replies that it is 
not so. The merging of the speech in fire, etc , is to be explained in a 
metaphoric sense, because in its literal sense tliey are not true. For the 
liairs of the body do not enter into the herbs, nor do the hair of the head 
into trees. Manifestly, Lomas and Kefias do not enter into herbs and 

trees ; and in their case wo arc forced to explain the statement as figura¬ 
tive only. WTiy should then the entering of speech into fire, breath into 
the air, the eye into the sun, the mind into the moon, etc., be taken in 
its literal sense ? For both being read in the same sentence, must be 
explained in the same way. Either the whole is metaphorical, or the 
whole is literally true. But it is not literally true, because the Lomas 
and the Ke^as are never seen to jump out of the human body and enter 
into herbs and trees. The entering of speech into fire, etc., means that 

at fhe time of death, these senses cease to perform their functions, and 

not that they are absolutely lost to the Soul. The conclusion, therefore, 
is that the soul docs go accompanied by the senses, and the permanent 

atoms, for the gross accompanies the subtle. 




4 


VEDANTA-SUTRAS. Ill A dhyA ya. 


I Qovinda 


SITRA in. 1. 5. 

^ ar 1'?’?%: II ^ I n II 

Pratlinnio, in the first, in tlic bofi^innini^, (in connection with the first 
oblation in the first fire). Asravanfit, on account of not being inon- 

tionod, for want of mention. Iti, thus. %x diet, if. ^ Na, not, no. 

Trdi eva, those very, the same, (the waters'. % Jli, because of. IJpa- 

patteh, on account of agreement, because of fitm^ss. 

5. If it be objected that water is not mentioned in 
the first oblation, and therefore, tlio soul does not go accompanied by 
water, wc reply, that even in the iirst oblation, water is verily meant 
by the word Sraddha, for tliat is the most appropriate meaning of this 
word in that passage.—29(3. 


CO.ALMKNTAKV 

Objection : If water be the oblation in all the five offerings, then, 

of course, it will be appropriate to say that the soul goes enveloped in 

water, and that in the fifth oblation water gets the name of man. Rut 

that is not the case. In the hrst fire wc do not find that water is meai- 

tioned as an oblation, on the other hand, Sraddha or faith is mentioned 

there as first oblation ; for the text says : ‘In that fire the Devas offer 
/ < 

Sraddha.” Sraddha is a well-known name of a mental attitude and 
means faith or belief, and it never means water The other four oblations 
of Soma, Kain, etc., Iiave something of water in them, and they may bo 
explained as water, but Sraddha, by no stretch of language, can be called 
Nvaten Therefore, from this text of the Chhandogya Upanisad, wc cannot 
deduce the conclusion that the soul of the dead goes enveloped by water. 

'Reply : To this objection, the Sutra replies in its second portion, 
that in the first fire also, ^'water^^ is the oblation, because the word 
Sraddba there must bo interpreted as meaning water.’ Why should it 
he so interpreted ? Because of its fitness, in connection with questions 
and answers. The question is 'lOiou'cst thou vhy nntcr in the fifth ohla- 
iioih is cnltcd man ?’ This shows that all the five oblations are of water. 
Rut in the first answer Sraddha is mentioned as an offering Consequently, 
Sraddha must be taken there to mean tvater, otherwise tlie question and 
answer would not agree with each other. If the word Sraddha there did 
not moan watc)\ then there would be a conflict between the question and 
the answer. Water is connected with all the five offerings here. If Srad¬ 
dha did not mean water, then water would be connected with four offer¬ 
ings only. Moreover, the other four offerings—Soma, Rain, Food and Seed— 
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aro described there to be the effects of Sraddha. It is Sraddha whicli 
becoming more and more dense, modifies itself into tlieso four. Therefore, 
it must be a substance belonging to the same category as these four, 
for tJio cause cannot be dillerent from its effect. And an effect is only 
a modification of the cause. Therefore, it is reasonable to interpret Srad- 
dha to mean water liere, wlioso effects are the Soma (or the Devachanilc 
body), Rain (the astral body), Food (the etherial body), and Seed (the 
physical body). Hence Sraddha there must be interpreted as water. 
Moreover, in the Sruti “Sraddha indeed is water'’ (Taittiriya Saiidiita, 
I, 6. 8. 1) this word is expressly used to denote watm*. It cannot mean 
hero ‘belief or ‘faith,’ which is a function of the mind, and which no 
one can tak(^ out of the mind and offer as an oblation to fire. Hence it. 
follows that tlie soul goes siirrounded by waters, when it departs from the 
body. 

Rut another objection is raised by the opponent. The text mentions or 
may bo intcirproted to mention that tlio waters go up and come down, 
but throughout the whole section there is no mention of the Jiva going 
surrounded by water. In fact, the word Jiva does not occur at all in that 
section of the Chhaiulogya Upanisad. It cannot, therefore, be deduced that 
the Soul goes enveloped by waters. To this objection the next Sutra gives 
the reply. 


SUTRA in., 1. (3. 

II ^ n K II 

A^rutatvat, on account of this not being stated by the scriptures ; 
because not proved. Iti, thus, so. Chet, if. ^ na, not, no. 
Istadikarin^m, in reference to those who perform sacrifices, &c. 
Pratiteh, on account of being seen in the Sruti, on account of being understood. 

6. If it be said, that the word Jiva is not mentioned at all 
in tliat section, Ave reply, it is not so, because the Avhole section is to 
be understood as referring to tliosc who perform sacritices and other 
good works.—297, 


(JOMMKNTARV 

The word ‘A^rutatvat’ moans because not proved. In that Chliandogya 
Upanisad, the going of the performer of good works to Moon is mentioned. 
The performers are 8ouls and not Waters. In the ChhSndogya Upanisad 
(V., 10. 3 and 4) the PitvySna is thus described: 
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But they who living in a village practise (a life of) sacrifices, works of public utility 
and alms, they go to the smoke, from smoke to night, from night to the dark half of the 
moon, from the dark half of the moon to the six months when the sun goes to the south, 
but they do not reach the year. 

4. From the months they go to the world of the fathers, from the world of the 
fathers to the ether, from the ether to the moon. That is the sparkling Soma. Here they 
are eaten by the Devas, yes, the Devas cat them. 

From this wo understand, that the performers of sacrifices and so on, 
having reached the astral plane (ChanJraloka\ get the name of “Somaraja.” 
This toclinical name “Soinaraja'’ is applied hero to the Soul. That very 
word wo find used in connection with the first offering (Clihandogya 
Upanisad, V., 4. 2). 

«r5i ci-Jjr ?i3rr ii h ii 

2. On that altar the Devas (or Pranas represented by Agni, etc.) oiler the Sraddlut 
libation (consisting of water). Frotn that oblation rises Sornaraja. 

Now, tlioreforo, the same word being employcMl in both ])laces, wo 

/ 

liold that the Soul, in the moon piano, gets a body consisting of Sraddhii, 
a body called Soma. Though the word Jiva is not expressly used in 
connection with theso oblations, yet body being the abode of Jfva, and 
its nature being to be the abode of Jiva and Jiva only, tlie word body 
is sometimes used to denote the 8oul. In other words, the eonnotation of the 
word body extends up to the Soul. Hence the “waters” only do not go, 
but the Jiva surrounded by waters goes up. 

Now another objection is raised. This celestial body which the Jiva 
assumes in the heaven-world is called Sornaraja, Refulgent nectar. The 
same text, Clihandogya Upanisad, (7, 10. 4), also mentions that this 
Sornaraja, tiie sparkling nectar, is the drink of the Devas, and that the 
Devas eat this body, Sinc'j the Devas eat this Sornaraja body we cannot 
say that it me<ans the Soul in his heavenly garb, for no one can eat the Soul. 
To this objection the next Siitra gives the reply. 


srTPA. ru, 1. 7. 

fk II ^ n I ^ II 

origin Bhuktani, metaphorical partial, Vfi, or, Ansltinavit- 

tvat, on account of their not knowing the self, twr Tatlul, so. % Hi, because. 

Dar^ayati, (the scripture) sliows. 

7. The Jiva called Sornaraja is said to bo the food of the Devas 
in a figurative sense only, because they do not know the Self, for thus 
the Sruti declares.—298. 
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COMMENTARY 

The word ‘Vft’ or “or” has the force here of removing the doubt. 
The Jiva termed Somaraju is said to bo tlie food of the Devas, in a 
metaphorical sense only, and not literally. It is said to be the food, 
because it gives pleasurable enjoyment to tlie Devas. The reason being, 
such souls are servants of the Devas. They are servants, because they 
do not know the Self. The Bruti also declares that those wlio do not 
know the Self become servants of the Deva>j. In tlie Brhadaranyaka 
Upani^ad, (I., 4. 10) we find : 

URrRgsjjrRit uf^sf 

RR swffdlfir R rI rrRt ft>=R? R i r^icri 

RRm RtSfRT ^Tgm‘-^SRTlSfW*flfu R B R«U R ^RTRI RRt f RfR: 

5^'ff 3R^?5rq»ftR?^R R^IRT^Rf^SfitR RRfit f^g R§g ai^R^Rt 

ftR R^RfRgsRT fitR: II ?o II 

Verily in the beginning this was Brahman, that Brahman knew (its) Self only, 
saying, ‘I am Brahman.’ From it all this sprang. Thus, whatever Deva was awakened 
(so as to know Brahman), he indeed became that Brahman ; and the same with R-^is and 
men. The Rsi Vdmadeva saw and understood it, singing, T was Manu (moon), i was 
the sun.’ Therefore, now also he who thus knows that he is Brahman, becomes all this, 
and even the Devas cannot prevent it, for he himself is their Self. 

Now if a man worships another deity, thinking the deity is one and he another, 
he does not know. He is like a beast for the Devas. For verily, as many beasts nourish 
a man, thus does every man nourish the Devas. If only one beast is taken away, it is 
not pleasant; how much more when many arc taken. Therefore, it is not pleasant to 
the Devas that men should know this. 

The sense is this. It is not possible to eat the soul as food ; therefore, 
the soul becoming the food of the Devas means that it is a source of 

enjoyment or satisfaction to the Devas ; and the word food is used in a 
figurative sense. In fact we find the use of the Avord food in this sense, 

in sentences like the following: “The Vaifiyas are the food of the Kings, 
the cattle are the food for the Vai^yas,” where the word food is evidently 
used in a metaphorical sense, and means the source of enjoyment ; for the 
King derives the greatest part of his revenue fro?n the Vai^yas (the great 
agricultural and mercantile class) ; while the source of the wealth of the 

Vaifiyas is their cattle. 

If the word food were to be taken in its literal sense, then all the 
rules about sacrifices like Jyotistoma and the rest, would be useless. If 
the Devas were to eat the souls, that go to the lunar world, why would 
men then exert themselves to go there, and why would they perform 

sacrifices like Jyoti§toma and the rest by which they reach that world. 

55 
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Hence, the conclusion is th-at tho ^oul goes to the other world enveloped by 
permanent atoms, (in order to serve the Devas). 


Adhikarana II — Doe^ ihe soul come back on earth with a 
portion of its Karmas or after totally exhausting all its 

Karmas f 

Visaya\ In the Chhftndogya Upani§ad (Y., 10. 5), we find the following 
text after “But they who live in a village sacrificing, etc.,’' which describes 
the method of return from the heaven-world, of those who go there by 
the Pitvyfina path. 

MsrfcT II 11 

Having dwelt there, till their (good) works are consumed, they return again that way 
as they came, to the ether, from the ether to air. Then the sacrificer, having become air, 
becomes smoke, having become smoke he becomes mist. 

2ft 2ft 2ft \d: gf II K II 

Having become mist, he becomes a cloud ; having become a cloud, he rains down. 
Then he is born as rice and corn, herbs and trees, sesamum and beans. From thence 
the escape is beset with most difliculties. For whoever the persons may be that eat the 
food, and beget offspring, he henceforth becomes like unto them. 

Doubt : Now arises tlie doubt : Is tho soul returning from heaven 

accompanied by any remainder of its works or does it descend having 

exhausted all its Karma ? 

Purvapaksa: It returns having fully enjoyed the fruits of its Karmas, 
and without any remainder. Tho words ‘Yavat-sarnpatam’ in the above text 
show, that they do not return till all their works are consumed. 

Another text also shows that when the end of tho Karma is reached, then 

the soul returns from heaven. That text is of the BrhadSranyaka Upanisad 
(IV., 4. 6.). 

II f^ir Rtf) n 

And here there is this verse: “To whatever object a man's own mind is attached, 
to that he goes strenuously together with his deed ; and having obtained the end (the 
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last results) of whatever deed he does here on earth, ho returns again from that world 
(which is the temporary reward of his deed) to this world of action. 

So much for the man who desires. But as to the man who does not desire, who, not 
desiring, freed from desires, or desires the Self only, his vital spirits do not depart 
elsewhere,—being Brahman, he goes to Brahman. 

Hero also the words ‘Antamkannanab’ show that all Karmas are 
exhausted, before the soul returns to earth. Therefore, the descent of 
the soul is without any remainder. The word ‘Sampata’ means literally 
Karma, that which carries one to Svarga Loka, (‘Sampatante anene svar- 
galokam iti sampatah’). The word Anu^aya means that part of the Karma 
which remains over and above the part enjoyed in heaven, and which 
causes experiences in another life, (‘Anu^etc kartaram phala-bhogfiya’). 
Hence it follows, that when the fruit of entire Karma has been enjoyed, 
there is no remainder which can follow the soul, and start a now series of 
experiences. 

Siddhdnta : The soul, in its descent from heaven, comes with a 
remainder of its Karmas, namely, that portion of it which is not exhausted 
in heaven world, and for which the proper place of fruition is the lower 
world. This is shown in the next Sutra. 

SUTRA m., 1. 8. 

II ^ I n ^ II 

Kyta, of what is done, of the Karma. Atyaye, at the end, at the 
exhaustion. Anu^ayavSn, with a remainder of the (Karma). 

Dv§ta-smytibhySm, from wuti and Smyti 

8. The soul returns on earth with a remainder of the Karmas, 
as is proved by the Smrti and Sruti texts.—299. 

COMMENTARY 

The fruits of Karmas, like sacrifices and the rest, which were per¬ 
formed with the object of attaining the heaven world, and enjoying 
happiness there, are entirely exhausted in heaven. Then the body of 
enjoyment, which the soul had assumed in the Chandraloka, (literally, the 
world of gladness) is burnt up in the fire of grief, caused by the coming 
approach of the fall to the earth ; and the soul returns with the remainder 
of Karmas other than the good ones. The heaven-carrying Karmas called 
Sampfita (literally, heaven-soothing energy), are all exhausted in their 
entirety. But there are many good and bad deeds, besides the Sampftta 
works, performed by the soul. Those Karmas are the Anufeya or remain¬ 
der, with which the soul returns. This we find from the very text of the 
same Chh&ndogya Upani^ad in the next verse (V., 10. 7): 
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^ 5t 5f f q=l ^il^T jf^filfll'i^'’ ^ ^ 

«fT II 

Those quickly falling souls, whose conduct has been good, will indeed attain some 
good birth, the birth of a Brjihmana, or Ksatriya, or a Vaisya. But those quickly falling 
souls whose conduct has been evil, will indeed attain an evil birth, the birth (of a keeper) 
of a dog or of a hog, or a Chand^la. 

The word ‘Ranianiya-charana’ means works which are Ramanlya or 
good, that is to say, the remainder of works which is good. If the remain¬ 
der of the work is good, it is called ‘Ramaniya-charana.’ The word 
^AbhvyS^a’ means the quick-comer and is derived from the root As’ with 
the affix ‘Kvip’ preceded by the proposition of ‘Abhi.’ The word ‘Ha’ 
means indeed, ‘Yat’ moans when. The following Smrti text is also to 
the same effect : 

They enter into this world with the remainder of both their good and bad works 
in order to reincarnate. 

Hence it follows that the soul descends with a remainder. 

The word ‘YSvat-sampatam’ does not mean the exhaustion of all 
Karmas, but the exhaustion of the heaven-mounting energy, the energy 
that took the soul to heaven, and which is exliausted in heaven-world by 
the enjoyment of unalloyed bliss. 

In the next Sutra the author shows the peculiar mode of descent of 
these souls. 


SCTRA. in., 1. 9. 

^ II ^ I ? I ^ II 

q«iT Yatha, as. Itani, gone, went. Anevam, not thus, by 

different steps. ^ Cha, and. 

9. The soul descends partly by the same path as it ascended 
and partly by a different path.—300. 

COMMENTARY 

The soul, returning from the Chandra-world, with a remainder of 
its work, does so by the path it went but not wholly in that way, but bj’- 
a different way also. The ascent takes place by the following stages : 
smoke, night, etc., as mentioned in the following verses of the Chhftndogya 
Upanigad, V., 10. 3 and 4. 
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But they who lining in a village practise (a life of) sacrifices, works of public 
utility, and alms, they go to the smoke, from smoke to night, from night to the dark 
half of the moon, from the dark half of the moon to the six months when the sun 

goes to south. But they do not reach the year. 

From the months they go to the world of the fathers, from the world of the 

fathers to the ether, from the ether to the moon. That is Somrdja. Here they are 
eaten by the Devas, yes, the Devas eat them. 

Tho method of descent, given in the next verse, shows that it agrees 

to a certain extent with tho way of ascent, namely, so far as smoko and 

ether are concerned, for those two are common to both the ascending and 
descending paths. But on the descending line, tiiorc is no mention of tho 
night or the dark half of the moon and the rest. On tho other hand, there 

is the additional mention of the cloud, tho rain and the rest. 'Ihis shows 

that tho journey on the descending path, is partly by the same road as the 

soul ascended, and partly by a different road. 


SUTRA III., 1. 10. 

II ^ n I ? 0II 

CharanSt, through conduct Iti, thus, so. Chet if- Na, 

no, not Tat that IJpalaksanartha, meant to Imply, meant to 

connote. 1% Iti, so, thus. Kar?najinil), (says, holds, thinks) 

K&rsn&jini. 

10. If it bo objected, that the birth of the re-incar- 
natiug soul is determined by its conduct, and not by the 
remainder of its unexhausted Karmas, we say it is not so, for 
according to Kdrsijajini the word ‘Charapa* or ‘conduct’ 
is illustrative of Karmas not exhausted in the heaven- 
world.—301. 


COMMENTARY 

Objection : An objector says, it is not right to say that the soul 
gets a particular birth on account of the remainder of its unexhausted 
Karmas, when it falls from heaven. The words ‘Ramaniya-charana’ 
and ‘Kapuya-charana,’ generally translated as ‘good conduct’ and ‘bad 
conduct,’ show that the birth is regulated by conduct and character, and 
not by unexhausted Karmas. The word ‘Charana’ (conduct) and 
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‘Anu^aya’ ‘unexhausted Karma or the remainder,’ are not synonymous. 
In fact, we find the word Karma and Charana used in different senses. 
In Byhadaranyaka Upani§ad, the re-birth is said to bo regulated by 
Kanna and Charana both, for the words used there arc ‘YathftkSri’ (as one 
behaves). Therefore, Karma or act (special performance of ritualistic 
acts) and Achiira or conduct (observance of the general rules of good 

conduct) arc different things and have different significance and are 
differently employed in language. 

Though the word ‘AneSaya’ means the remainder of unexhausted 

Karmas and ‘Charana’ moans ‘conduct,’ yet it is not a serious objection 
to their denoting the same thing. For the text about ‘Charana’ is 
illustrative of remainder of Karmas and the word ‘Charana’ is used there 
in a larger sense than the ordinary. This is the opinion of the sage 
KSrsnfijini. According to him, the word ‘Charana’ is used in the 

Chhfindogya Upanisad (V., 10. 1\ as connoting by implication Karmas or 

ritualistic works. Because, it is a well known maxim of the Sastras, that 
Karmas or sacrificial works are the causes of everything that wo see, 
including good conduct, etc. 


SUTRA ni,, 1. 11. 

II ^ I n n II 

Anarthakyam, purposelessness, it is purposeless. Iti, thus, 
as. Chet, if. Na, not. Tat, that, (conduct), Apek^atvAt, 

on account of the dependence, because it depends on that. 

11. If Karma be the cause of all objects, then good 
conduct would be purposeless. It would not be so, we reply, 
because the right to perform Karmas is dependent upon good 
conduct.—302. 


COMMENTARY 

An objector says : Character and conduct would not regulate re-birth, 
if the due performance of sacrificial works be the cause of all that 

happens to a man. To this, we reply, that the rules enjoining good 
conduct are not useless, because the right to perform sacrifices is itself 
dependent upon the possession of good conduct. A person devoid of good 
conduct is not entitled to perform those works. As says a Smyti 

“A person who does not perform his daily prayers, and is always impure, 
is unfit for all religious works.” This being so, religious works are 
fruitful in the case of that person only who possesses good conduct 
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Therefore, by the word conduct is to bo understood Karma here. Thus 
the opinion of E^rsn&jini is that the word ‘Charana’ of the text implies 
Karma. 


SUTRA III., 1 . 12 , 



II ^ M n ». II 


Sukrta, good or righte lus dtM^ds. Diiskrto, and bad or un¬ 
righteous deeds. Eva, only. Iti, thus, g Tu, but. Badarih, (says 

or thinks) Badari. 

12. But Badari is of opinion that the phrases ‘Bama- 
ijiya-charaqa’ and ‘Kaphya-charana’ mean good and evil works 
only.—303. 


OOMMKNTAFIY 

Tlie word ‘but’ is employed in the Sutra in order to set aside the 
view of Karsnajini mentioned above. Badari is of opinion that by the 
word ‘Charana’ is meant here good and bad deeds In the phrases like 
‘Punyam karma itcharati,’ the verb AchSra takes for its object the word 
Karma. Therefore, the word ‘Charana,’ means Karma. When it is possible 
to give to a word its principal moaning, it is not desirable to interpret it in 
a figurative sense. The word Charaiiam, Anusthanam, and Karma are 
synonymous, (lood conduct is also a particular kind of Karma only. 

Note ; Every holy work enjoined by the scripture is technically a Karma. Good 
conduct is also enjoined by scriptures, sometimes, by direct texts and sometimes by 
implication, and thus it may also be called Karma in the broader sense of the word. 

Though Achara and Karma in this view are one, yet they are spoken 
of sometimes as different, on the maxim of “Kuru-Pandavas.” Though 
the Pandavas were also Kurus yet in the plirase Kurus and Pfin^avas 
the word Kuru is used in a narrower sense. The force of the word only 
in this Sutra is to indicate that this is the opinion of the author of the 
Sutras. The conclusion is that since by the word Charana is mentioned a 
particular kind of Karma, therefore, the soul descends with a remainder of 
its Karmas. 


Adhikarana III—Do the eviUdoers also go to the 
Chandra4oka f 

It was mentioned above that those who perforin sacrifices and so 
on, go to the moon-world and descend from it with the remainder of their 
works. Now is discussed the question, whether the sinners, who do not 
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perform any holy works, also go to the Moon-world, and what is their method 
of ascent and descent ? In the tsfivasya Upani§ad, verse 3, it is said : 

?r ii sjjji: luii 

There are the worlds of the Aeuras, covered with blind darkness. These who have 
destroyed their self go after death to those worlds. 

Doubt : Now arises tho doubt—^Do the sinners go to the Moon-world 
or do they go to tlie Yama-loka ? 

Piirvapaksa : The Piirvapaksin maintains tliat the evil-doers also go to 
the world of gladness. The author summarises their view in tho next 
Suti’a which is really a Purvapaksa Sdtra. 


suTiiA in., 1. 13. 

^ II n II 

AnistSdikSrinam, of those who do not perform sacrifices. 
^ Api, also. Clia, and. Srutam, stated in tlie Sruti, declared by scripture. 

13. The scripture declares that the non-performer of sacrifices 
and so on, also go to the world of gladness.—304. 

COMMENTARY 

Objection : Tlie scripture declares the ascent to tho world of 
gladness even of those persons wlio are non-performers of sacrifices and so 
on, just like those who perform these works. In the Kuusitaki Upanisad 
(I., 2), it is declared that all go to the Chandra-loka. 

g =9TPin^^fsi4lff5l ^ n^a^frU II 

All who depart from this world (or this body) go to the Moon. 

The world all shows that it is a universal proposition, without any 
qualifications. Since all who die, must go to the world of gladness, it 
follows that the sinners also go there. This being so, the above text of the 
tSavSsya Upani§ad must be interpreted as a threM, in order to make men 
desist from evil deeds : for there is no such place like the land of the 
Asuras. 

If this be so, then what is the difference between the sinners and the 
holy men, for both go equally to the land of joy, after their death ? Both 
have the same fruit. To this we reply, there is a vast difference in their 
conditions. Tho sinners in the ' world of joy, do not experience any happi¬ 
ness (because they have not got tho vehicles to enjoy that world), they 
remain there in a state of swoon. 
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Siddhanta : Tho sinners do not go to the Moon-world, but to the world 
of punishment, as is shown by the next Sutra. 

SUTRA III., 1. 14. 

II ^ n n«II 

Saiiiyainano, in or after tho punishment (of Yaina) in hell, g but, 
furtlier. ^3^5 Anubliuya, having experienced. Itaresam, of the others, 

(i.e., of those that do not perform sacrifices). Arohavarohau, ascent 

and descent corning to worldly existence and going to still netlier 

regions). Tat, of them, (lati, (about their) courses. Dai*^anat, 

owing to or from tho Scripture. 

14. But of the others (namely, sinners) the ffoing is to the 
city of reform. Having suffered there, they come down on earth. 
Such is their ascent and descent. And this is the patli described in 
the Scriptures—305. 


COMMENTARY 

The word ‘but’ indicates the setting aside of the Purvapaksa. Of tho 
ot]iei*s who do not perform holy works and the rest, going is to the city 
of Yaina called yaiiiyamaiia. Tliere having suffered tho punishment inflicted 
by Yania, they come back here again—such is tlie nature of their ascent 
and descent. How do you know this ? Because of tho following text of tho 
Katha ITpaiiisad, (L, 2. 6) : 

5^ IK II 

The way to the supreme liberation does not appear to the child deluded by the 
illusion of wealth and acting carelessly. He who thinks that this world only exists and 
not the other, falls again and again under my control. 

This sliows that tlio souls of sinners go to tho world of Yaina and are 
there punished by him. 

SUTRA irr. 1. 15. 

^11 Vi II 

Hinarauti, tiioy romeinbcr, declare ia the Smrtis* ^ Cha, and. 

15. The Sinrtis also declare the same fate of the siuuers. 
—30G. 

COMMENTARY 

In the Bli^gavata Purana it is thus mentioned. 
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They are quickly carried to the abode of Yama, by the path of the sinners, on which 
they travel with great pains, constantly rising and falling, tired and swooning. 

In another verso it is said : 

All these sinners come under the control of Yama, O Lord. 

Sages thus declare that the sinners come under the jurisdiction of 
Yama* 


•SITRA III., 1. 16. 

II II 


Api, also, moreover. Sapta, the seven (the hells) 

16. Also according to tlie Smrti the' Hells are seven.—307. 

cT«!T I g II 

Thus the Bharata: “The temporary Hells are said to be Raurava. Mah^raurava, Vanhi, 
Vaitarant and Kumbhipaka; and the two eternal Hells are callel Darkness and the Blind 
ing Darkness. These are the seven chief hells in the ascending order of horriblcness. By 
regularly going through these only, ascent or descent takes place.’’ 

Thus seven Hells are declared in the Smrti to bo the place of 
punishment for the sinners. They go to those places and not to tho land 
of Joy. Tho force of the word also in the Sutra is to include all those 
other Hells mentioned in the Bhagavata Purana at tho end of tho fifth 
Skandha, where twenty hells are described. 

If Yama has jurisdiction in Hell to punish all the sinners, does it 
not contradict tho rule that all power belongs to the Lord, and that He 
punishes and gives rewards ? The answer to this objection is given in tlie 
next Sutra. 

. SUTRA nr., 1. 17. 

II ii 

Tatra, there On those hells). Api, also, Tad, of those (the 
othei-s, the Jtvas in hell) or of Him. VySpSrSt, on account of activity, 

guidance, 'uftd'ss Avirodha^,* no conti’adiction. 

17. There is no cantradiction because His activity is present 
there also.—308. 


COMMENTAKY 

The saying that the Lord is the punisher is not contradicted by the 
fact that Yama and the rest are the actual intlicters of punishment They 
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are guided by the command of the L.)rd, in the act of punishment. It is 
a well-known fact in the Puranas, that Yama and others punish the 
sinners, under the command of the Lord. 

An objector says : It may be possible for the sinners also to ascend 
to the world of Joy, after having expiated for their sins by sultcring 
punishment at the hands of Yama. This must be so, because the Kaiisi- 
taki IJpanisad uses the word all, when it says : “All who depart from 
this world go to the land of Joy.’* This view is set aside by the next 
Sutra. 


SUTR.V lU., 1. 18. 

II \ n 11 

Vidya, of knowledge. Karmanoh, and of Kfirma of action, g 

Tu, only, but, Iti, as, so. Prakrtatviit, on account of these being 

the topics. 

18. But the sinners never go to the world of Joy, because 
the topic relating to the two paths in the Chhandogya Upanisad 
is confined to men of knowledge and men of work and has no 
reference to sinners.—309. 


COMMENTARY 

The word ‘But’ sets aside the view propounded by tlie objector. 
The word ‘Not’ is to bo read into the Sutra from the preceding Sutra 
(IIL, 1 11). The sinners never go to the world of Joy, because the two 
paths Devayana and Pitryana are trod by two sorts of men, and by none 
other. Men of knowledge go by the path of the Devas to the world of 
the Gods, and men of work go by the path of the Fathers to the 
land of Joy. The ChhSndogya Upanisad (V., 10. 1) declares that men of 
knowledge go by the path of the Devas ; while Y., 10. 3 declares that 
men who perform sacrifices go by the path of the Fathers. Thus the 
world of Joy Avhich is reached by the path of the Fathers is meant only 
for those who living in a village practise a life of sacrifices, works of 
public utility and alms. It is not meant for those who do not perform 
sacrifices. This being so, the word '"AW in the Kau§itaki Upani§ad (I., 2) 
must be interpreted in a restricted sense, namely, all those persons who 
perform sacrifices go to the Moon. 

If the sinners do not go to the world of Moon, then no new body 
can be produced in their case ; because, there is no fifth oblation possible 
in their case, and the fifth oblation is dependent on one’s going to the 
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Moon. Therefore, all must go to the Moon, in order to got now embodiment 
This objection is answered by the next Sutra. 

SUTRA m., 1. 19. 

^ II \ I n U II 

^ Na, not, no. ^^1% Trtiye, in the third. Tatha, so, such, thus. 
Upalabdheh, it being perceived or seen to be. 

19. Tlio fifth oblation is not necessary in the case 
of those who go to tlic third place, because it is thus declared in the 
Scriptures.—310. 


(COMMENTARY 

Those who go to the “third” place, do not depend on the fifth 
oblation for getting a new body. Why do we say so ? Because it is thus 
perceived in the Scriptures. In the ChhSndogya Upanisad Pravahana 
Jaibali puts this question to Sretakotu : “Do you know why that world 
never becomes full ?” In answer to this question ho says (Chhandogya, 

V., 10. 8.): “On neither of these two ways tliose smaller creatures (flies, 
worms, etc.) are continually returning of whom it may bo said live and 
die. Theirs is a third place. Therefore, that world never becomes full,” 
Those creatures who do not go either by the path of Dovayana or of 
Pit^’yfina, are the small creatures, who are classed as insects, mosquitoes, 
etc. They return by a different path, and their return is very quick. 
About them it is said “live and die.” That is to say, these small creatures 
are continually being born and are dying. This constitutes the third 
place. The sinners are called small creatures because they assume 

the bodies of gnats, insects, etc. Their place is called the “third” 
place, because it is neither the Brahnia-loka, nor the Dyu-loka. 
Therefore, those who are not entitled to go by the path of the 
Devas to Brahma-loka, because they do not possess knowledge, nor are 
entitled to go by the path of the Fathers, because they have not performed 

sacrificial Avorks, are . the pitiable creatures Avho are born as mosquitoes, 

gnats, etc. They constitute a third class. Hence the Heaven* world never 
becomes full, because these sinners never go there. The origination of 
their bodies is in the third plane, the fifth oblation is not necessary in 
their case. 

SUTRA TU., 1. 20. 

^ o ff 

SoHuyate, is recorded, is said in the Sm:ftie. ^ Api chat 
^reU as, moreover. ^ Loke, in the world, 
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20. The Sinrtis record that in thi.s world also the fifth oblation is 
not necessary in their case.-—311. 

COMMENTARY 

Tn tilo Smrfcis there are accounts of some holy persons boin^; born 
witliout the fifth oblation. Tlio getting of body by the fifth oblation is 
tlie usual course of nature. But holy men like Drona, etc, wore born with¬ 
out a mother and Dhrstadyumna, etc., without a father. Tn tlieir case the 
number of oblations was incomplete. It is possible that an embodiment 
may take place without passing througli the five oblations or stages men¬ 
tioned in the Clih&ndogya. Tn other words, sexual generation is not a 
universal law of nature, for wo sec exceptions to it in the cases of lower 
creatures; and in the cases of some specially meritorious human beings 
like Drona, Dhrstadyurana. 


srTRA HI., 1. 21. 

W \ \ II 

Dar^anat, on account of direct perception, or being seen. ^ Cha, 

and. 

21. And it is seen that beings originate independently of sexual 
union, and tlic Scriptures so describe it.—312. 

COMMENTARY 

In the Chhandogya Upanisad (VL, 3. 1), we find three origins mentioned 
with regard to all beings : 

Of these beings verily there are three sources only (namely, the Fire, the Water and 
the Earth). All living beings are produced either from an egg, or are viviparous, or are 
produced by fission. 

Hero the hcat-Tborn and the plants are mentioned as originating 

without sexual union, and so the fifth oblation is not absolutely necessary 
to procreate the body. It thus follows that procreation by sexual union 

is possible in the case of those Jivas only who ascend to the world of Moon, 
and descend thereform to take up a human birth. But those whoso Karma 
is not such as to take them to the Moon-world, their re-birth takes place 
in lower organisms, without the fifth oblation. In their case the re-birth 
may take place from mere water without the fifth oblation. In the Scriptures 
wo do not find any prohibition to the contrary. 

But—says an objector—we do not find any montion in the text quoted 

by you of beings orginating from heat It only mentions three kinds of 
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reproduction, namely egg-born livo-born, and born by fission. This objection 
is answered in tlio next 8utra. 


suTHA in., 1. 22. 

11 ^ I n II 

Trtiya, the third. ^5' Sabda, term, or word of sense. 

Avarodliah, description, including. SamAokajasya, of that which 

springs from Jieat, on account of the feeling of horror. 

22. The lieat-borii is included in the third Avord (namely, 

Udbhijjam of the above text.)—318. 

COMMENTARY 

In the third word Udbliijjani is included tlic sweat-born or the heat-born 
also. The word Udbhijjam literally means born by bursting through ; 
and it applies (to the plants, because tliey burst through the earth, 
and to the heat-born also, for they burst througli water). Thus the origin 
of both is similar, because both are born by bursting through. The 
difference between them consists only in the fact that the plants arc 
permanently rooted to the soil, while the heat-born are moving creatures. 
It is looking to this characteristic of locomotion or its absence that they are 
differently classiffed. But if the method of reproduction be taken as the 
basis of classification, then the plants and the heat-born may be put in the 
same category, for both reproduce by fission. Thus the settled conclusion 
is that those who do not perform sacrifices and so on, do not go to the land 
of Joy. 


Adhikarana, IV. — 2'hc S 07 tl on its descent from the Moon^-iiwrld does 
not become identified 7vith its temporary abode. 

It has been shown above tliat those wlio perform sacrifices and the rest, 
go to the world of Moon, and having dwelt there till their works are 
consumed, return to this earth with a remainder of the Karinas (AnuSaya); 
and accompanied by the permanent atoms (Bhuta suksma). The method of 
this descent is given there (Chhandogya, V., 10. 5) thus : 

Having dwelt there, till their works are consumed, they return again that way as they 
came, to the ether ; from the ether to the air. Then the sacrificer, having become 
air, becomes smoke ; having become smoke, he becomes mist; having become mist, he 
becomes a cloud ; having become a cloud, he rains down. Then he is born as rice and 
corn, herbs and trees, sesamum and beans. From thence the escape is beset with most 
difficulties. For whoever the persons may be that eat the food, and beget offspring, he 
henceforth becomes like unto them. 
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This passage shows that on its descent, the soul becomes ether, 
air, etc. 

Doubt : Does this “becoming ether, etc,” mean becoming absolutely 
ether, etc., or attaining similarity with it ? 

Purvapakm : The Purvapaksin maintains that becoming other, etc, 
means attaining identity with ether, etc. It does not mean merely getting 
similarity with it. If it meant similarity, tlien tlie passage would require 
to bo explained metaphorically, and by Laksana. It is a maxim of inter¬ 
pretation that Laksana should bo avoided as far as possible. The result 
is that tlie soul, in its descent, does absolutely become identical with ether, 
air, etc. 

Siddhdnta : The soul docs not become identically ether, etc., but 
becomes similar to them only, as is shown in the next Sutra. 

si/mx TIL, 1. 23. 

ii ^ i n ii 

Tat, with those, the others. SUbhavya, being similar, simi¬ 
larity, a similar state. Apattih, attaining, entering into. Upa- 

patteh, tliere being a reason or possibility, it being reasonable or possible. 

23. The descendinj? soul enters into similarity of 
being with ether and so on ; since tlierc is a reason for tliis. 
-314. 


COMMENTARY 

“Becoming ether, etc.,” means getting similarity with these. Why 
do we say so ? There is a reason for it. The astral body (Somaraja) 
assumed by the soul in the Chandra-loka was taken for tlie sake of enjoy¬ 
ing the pleasures of that world : that astral body (literally, the body of 
water) melts away like ice under the rays of the burning sun ; and when 
the Karma is exhausted, that body is evaporated by the fire of grief, at 
the prospect of impending fall ; and thus the soul becomes disembodied 
like ether and then it comes under the control of air, and then it becomes 
united with smoko and the rest. This is a more reasonable construction 
to put on the above passage. For it is not possible for souls to become 
ether, etc., for one abstance cannot become anotlier. And if a soul did 
really become ether, etc., then there would be no possibility of descent 
for it. 
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Adhikarana V.—The soul does not stay long 
in ether up to rain. 

Doubt : Next arises the question ; Docs the soul in its descent 
through ether down to rain, stay at each stage for a very long time, or 
passes throDgh it quickly ? 

Purvapnicsa : There being nothing to define the time of its stay, 
it remains indefinitely long at each stage. This Purvapaksa is set aside by 
the next Siitra. 

sCtra iiL, 1. 24. 

II ^ n I H« II 

?T Na, not. Aticliirena, very long after. Vii^csat, on account 

of special (inference), it being distinctly stated. 

2d. The soul docs not stay very lone; in its stages through 
ether up to rain, on account of special statement to that 
effect.—315 

COMMENTARY 

The descent of soul through ether and the rest, is accomplished in a 
very short time, because there is a special inference to that effect. In 
the sentence following the description of the passing of the soul from 
ether up to rain, occurs the statement that the soul becomes rice or grain 
or tlie like. And the special statement is made that the passing out of 
that state is beset with great difficulties. The exact words are : 

Then he is born as rice and corn, herbs and trees, sesamum and beans. From thence 
the escape is beset with most difficulties. 

The staying in rice and corn, etc., is for a comparatively long period ; 
from which wo infer that the soul’s stay in the preceding stages is short. 
The escape from the condition of rice, corn, etc, being specially stated 
to be difficult, it follows that the escape from the condition of ether up to 
rain is not so difficult and hence quick. 


Adhikarana VI.—Human soul is but a co-^lenant with 
plants and animals^ but does not become so. 

Vis/iya : After rain, the Bruti declares that the soul is born hero as 
rice and corn, herbs and trees, sesamum and beans. 

Doubt : Here arises the doubt—Are these souls descending with a 
remnant of their Karmas, themselves born as rice, corn, etc., or do they 
merely cling to those plants, etc. 

I^m^apaksa : The souls are born as rice, corn, etc., and do not merely 
cling to them. 
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Siddhdnta : The souls are not born as rice and corn, etc., literally, 
as is declared in the next Sutra. 

sCtra hi., 1. 25. 

lu n I II 

Anya, by another soul, Adhisthite, in what is occupied. *{ 5 ^^ 

Purvavat, like the previous, in the manner already explained. Abhi- 

Ifipat, on account of the scriptural statements. 

25. The souls merely cling to plants, which are 
animated by other souls, and do not become plants, because 
the statement here is similar to that in the previous cases of ether 
and so on.—316. 


COMMENTARY 

The souls merely cling to the bodies of plants, etc., and do not them¬ 
selves become these, because these plants, etc., have animating Jivas of 
their own. The souls are not born there, for the purpose of retributive 
enjoyment. Why do we say so ? Because the present statement is just 
like the previous one about the soul’s becoming other and the rest. As 
the souls do not actually become ether and the rest, but arc merely in 
contact with them, and are in a state of perfect dormancy, without enjoy¬ 
ing pleasure and pain, so they are merely in contact with rice, corn, etc., 
without experiencing pleasure and pain. They are perfectly inactive in 
that state, and have no experiencing. Where the text intends to declare 
that the soul experiences pleasure and pain as a result of its Karmas, 
it uses a different phraseology, as in verse 7 of the ChhSndogya, V., 10 : 

W ^ II V® II 

Those whose conduct has been good, will quickly attain some good birth, the birth 
of a Brahman a, or a Ksatriya, or a Vaisya. But those whose conduct has been evil, will 
quickly attain an evil birth, the birth of a (keeper of a) dog, of a (keeper of a) hog, or a 
Chapdala. 

Therefore, the souls descending from tlie Moon-world merely cling 
to rice, corn, etc., and are not literally born as such. 

SUTRA III., 1. 2i) 

II 

Aiuddhain, impare^ hurtful, unholy. Tti, so, thus. Chet, if. 

Na, no. ^abdfit, on the ground of the Scripture, on account of the 

Word. 


57 
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26. If it be said that 
we say it is not so, because 
317. 


every sacrificial act is unholy, 
the scripture declares it so.— 


COMMENTARY 

Objection : An objector says it is wrong to assert that the des¬ 
cending soul merely clings to the bodies of rice, corn, etc., which are 
themselves animated by other souls, and that they are not born there for 
the purpose of retributive enjoyment ; for there are no Karmas left to be 
enjoyed in the bodies of plants, etc. Some Karmas are left, whose proper 
place of retributive enjoyment is the body of plants. All Karmas are 
of two sorts, namely, the sacrificial Karmas and non-sacrificial Karmas or 
conduct (Charana). The fruit of sacrificial Karmas is not fully exhausted in 
the Moon-world. No sacrifice performed with the object of attaining heaven 
is free from a tinge of impurity. All such sacrifices require the killing 
of animals and cannot be said to be pure. For every killing is really 
a sin. The Scriptures declare himsyat sarva bhiil^ni,” let him not 
kill any animal. This declares a universal rule. The killing of animals 
in sacrifices, like “Agni*^omiya’’ is unholy. Such a sacrifice is thus a 
mixed Karma. Its holy portion takes the soul to the Heaven-world, and 
is exhausted there completely. Its sinful portion causes tho soul to be 
born as rice, corn, etc. As says Manu in XII., 9 : 

I || vs II 

The soul is born as a plant owing to tho sins committed by the body ; it becomes a 
bird or a beast for the sins of speech, and an outcaste for the mental sins. 

The soul is, therefore, actually born as rice, corn, etc., and is not a 
mere co-tenant with the Jivas of plants. 

Reply : The objection thus raised is not valid. The sacrificial 
acts are not unholy, because the scriptures enjoin it The Veda 
declares ‘Agnisomiyam paSum aiabheta’, “Let him sacrifice an animal 
sacred to Agni-somau.” Since the Veda enjoins the killing of animals, it 
cannot be unholy. For the right or wrong, holiness or unholiness of an 
action, is to bo learnt from the Veda alone. Therefore, those sacrifices 
which enjoin killing of animals must be considered to be holy and 
cannot be considered unrighteous, because killing of animals in sacri¬ 
fices is enjoined by the Vedas. Let him not kill any animal is a general 
proposition, but to this there is the exception that animals may be killed 
in Yajnas like the Agnisomiya sacrifice. Hence every killing is not a sin. 
A general proposition and an exception have different scopes, settled by 
usage, and so there is no conflict between them. Hence it follows that 
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tho soul on its descent becomes rice, corn, etc., not to expiate for the sin<^ of 
having killed animals in sacrifices for such killing is no sin; but it 
becomes rice, etc., in the sense of clinging to those plants and not really 
becoming plants. Tho soul is perfectly unconscious in these stages. 

What becomes of tho soul after its clinging to the plants is next 
mentioned. 


SUTHA III., 1. cl. 

II ^ M I H's II 

Eetahsik, the sprinkler of the seed ; one who perfonns tho act of 
generating, ^fpr: Yogalj, conjunction with. Atha, first, or after. 

27. Then the soul unites with the being who performs the act 
of fertilisation.—318. 


COMMENTARY 

After its passing through the stage of contact with plants, the soul 
enters tho body of a person who performs the act of generation. This is 
mentioned in the same lTpani§ad (Chhandogya, V., 10. 6). In the same 
verso which mentions its becoming rice, corn, etc, it is said : 

^ ^ ii ^ ii 

Having been in the mist, he enters the cloud ; having been in the cloud, he enters the 
rain (and falls down). Then he is born as rice or barley, herbs or trees, sesamum or 
beans, etc. From this point there is constant (tantalising) rise and fall. For whoever 
cats the food and begets offspring (the .Tiva) is there in that food and that seed. 

The text literally says, for whoever tho persons may be that eat the 
food, and beget offspring, he henceforth becomes like unto them This 
does not mean that the soul really takes the form of and becomes indentical 
with its procreator, for one thing cannot take the form of another thing. 
If it were to become literally the ‘Rotas sik,” then there would be no 
possibilty of its getting another body. Therefore, it must be admitted 
that the soul merely clings to the body of the “Betas sik” and does not 
become that body. This being so, the soul clings to plants, etc., in the 
preceding stages of plant life also. For there is no reason why it should 
be anything else. 


SUTRA in., 1. 28. 

II ^ n I II 


Yonel}, (after entering) the mother. ^ariram, (obtaining) the 

gross body. 
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28. The soul next passes from the father into the mother and 
then obtains the gross body.—319. 

COMMENTARY 

The word ‘Yoneb’ is in the ablative case in the Sutra, but it must 
be construed iu the accusative case here, and is governed by the participle 
“praviiiya” understood here. The soul having loft the father’s body, and having 
entered the mother’s Avomb, obtains a physical incarnation, in order to 
experience the consequences of the remaining Kannas. The family into 
which it is to be born is regulated by the nature of this remainder, as 
mentioned in ChhSndogya, V., 10. 7: 

Of these those whose conduct here has been good will -quickly attain some good 
birth, the birth of a Brahmaqa, or a Ksatriya or a Vaisya. But those whose conduct here 
has been evil will quickly attain an evil birth, the birth of a dog, or a hog, or a 
Chandala. 

Thus it has been demonstrated that the soul becomes a plant, etc*, in 
the same sense as it becomes other, etc. The whole object of teaching 
this law of reincarnation is, that the wise should realise that God alone is the 
highest bliss, and ought to be the sole object of quest ; and that the soul 
should get disgusted with this world of sorrow and try to seek the eternal 
bliss of the Lord. 

Here, ends the first PMa of the third AdhySya. 



THIED ADHYAYA 

Second Pa da 

sd 

q»=qT: I 

SJfTg er w\^ n 

May that love (Bhakti) for the Supreme Ijord purify the world. He has the body of 
Supreme Bliss and in His Presence stand Wisdom and Dispassion v?ith folded hands, 
obedient to His call ; and Occult powers are ever attendant upon Him, seeking for an 
opportunity to serve. 

In this Pdda is described Bhakti or intense love for God, which 
consists in a yearning to obtain the object of desire. The obj ct to be 
attained is Brahman, and in order to strengthen the sours lovo towards Him, 
this PSda describes the various powers of the Lord, such as His being a 
creator of the dream-world. His various AvaMras and their unity with 
Him, His essential form. His Self, His being separate from the worshipper, 
yet being his inmost Self, and to bo obtained by Bhakti alone, His 
illumining both the worlds, His being all bliss, His manifestation being 
according to the idea of the person worshipping, His being beyond all, 
the giver of everything, and various other qualities like these. All these 
are described in this chapter. When a person desires to cultivate love, 
he requires to be convinced that the object of love has these qualities. 
When he is convinced of it, then he begins to love Him, otherwise not. 

Therefore, in the beginning, the author describes the creation of the 
dream-world by the Lord. If any one else than the Lord was the creator 
of the dream-world, then the all-creatorship of Brahman would not be 
true ; and so far as dreams were concerned, He would not be the creator, 
but the Jiva or time would be the creator. If Brahman be a partial 
creator only, then there cannot be that intense Bhakti towards Him, 
which the worshipper wants to cultivate. Therefore, in order to show the 
glory of the Lord, it is described that He is the creator of the dream-world 
as well. 


Adhikarana L—God creates the dream-world. 

Visaya ; In the BfhadSranyaka Gpani§ad (IV., 3. 9-12) we have the 
following : 
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^ 'cr?Jr \ 

etft»T?05«f )=«rr^ ?«n% ^«i jj^rrairtsjr q<5ft«wi5^ 

*w!rr 5r»n^w(5F«i^»r^H irctR ^ 

JTWJTqr^R ^451 ftrf?^! m «i(fr #5 t 3 ^: 

II t II 5t ?i?i wr 51 w?ftni 51 T?«iR> 55^5?^*! Kum i«ri!^5Ti;^^ q*?: ^ afli5i5?T 

g??: sispt »iq5^r!i5^5t S^-’ «S4s 5 t w ^^rsqn: ssqsftJTJi: 5f«r5?ift »rq5cq«t %?i5=aT: 
3«qift?r^f: ^q5T5f: g?I^ ^ ft qi^f 11 ?<> 11 cft^; 5i^f5^ n 

gsRfir’^iqi^ft 11 gawRR 35ftft f»ir5i'i^ ftqjpR; 3 ^ 11 U 11 qTflt5i ^5Rqt 

f5lft qft«f jlTJlR^a^ftfqT I ?l ftw«R: 3 ^ II II 

And there are two states for that person, the one here in this world, the other in 

the other world, and as a third an intermediate state, the state of sleep. When in that 
intermediate state, he sees both these states together, the one here in this world, and the 
other in the other world. Now whatever his admission to the other world may be, having 
gained that admission he sees both the evils and the blessings. 

And when he falls asleep, then after having taken away with him the material from 
the whole world, destroying and building it up again, he sleeps (dreams) by his own light. 
In that state the person is self-illuminated. 

There are no real chariots in that state, no horses, no roads, but he himself sends 
forth (creates) chariots, horses and roads. There are no blessings there, no happiness, no 
joys, but he himself sends forth (creates) blessings, happiness and joys. There are no 
tanks there, no lakes, no rivers, but he himself sends forth (creates) tanks, lakes and 

rivers. He indeed is the maker. On this there are these verses : 

“After having subdued by sleep all that belongs to the body, he, not asleep himself, 
looks down upon the sleeping senses. Having assumed light, he goes again to his place, 
the golden person, the lonely bird. 

“Guarding with the breath (PrAna life) the lower nest, the immortal one goes wher¬ 
ever he likes, the golden person, the lonely bird.” 

Doubt : Now arises the doubt whether this dream-creation of 
chariots, etc., is the work of the human soul or the creation of the Supreme 
Self? 

PUrvapaksa : The dream is the creation of the soul, for the 
saying of Prajftpati in the ChhSndogpa Upani§ad (VIII., 7. 1,) shows that 
the human soul also has the power of creating by mere will-force, and 
has its Sahkalpa true, i. e., has the power of realising all its wishes. 

Siddhdnta : The human soul is not the creator of the dream-world, 
as is shown by the following Sutra. 


SUTRA III., 2. 1. 

^ lU R I Ml 

<35>s5t Sandhye, in the intermediate (state or sphere', ^ft: ST§tib» the crea¬ 
tion. qrif Aha, says (the Scripture), ft Hi, because. 
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1. Because the Scripture declares that in the dream-state also the 
creation is by the Lord—320. 


COMMENTxVUY 

The word “Sandhya"’ means dream, as we find from the above 
passage, “and as a third an intermediate state, the state of sleep.” It is 
called “Sandhya” or the intermediate sfcite, because it is midway 
between waking and the deep sleep state ; between tlie “Jagrata” and 
the “Susupti.” The creation of chariots, etc., is verily by the Lord and not 
by the human self. Why do wo say so r Because the same text says “Sa- 
hi karta,” “He indeed is the maker.” The sense is this, the Supreme 
Self creates chariots, etc., in the dream state, which exist so long as the 
dream lasts, and which are perceived not by all the Jivas, but by the 
person seeing the dream alone, and which are created as fruition of the 
minor works of the Jiva. In order to reward the soul for v^y minor 
Karmas, the Lord creates the dreams. The Lord possesses mysterious 
powers, creates by the mere force of Ilis will and so it is possible for Him 
to create these dream-objects, while the human soul has no such power. 
In another text also the dream-creation is said to be the work of the Lord : 
(Katha Up., TV., 4.) 

The wise, when he knows that that by which ho perceives all objects in sleep or in 
waking is the great Omnipresent Self, grieves no more. 

The Jiva has also the power of creating by mere will-force, and is 
also “Satya-sahkalpa,” but only in the state of MuktL The Mukta Jiva 
creates the world there, but that is not a dream-world. The Mukta Jivas, 
like Masters, have divine creative power, but it lias nothing to do with the 
dream-creation. 


srTRA III, 2, 2. 

II ^ I ^ n II 

NirmStarani, tlio maker. ^ Cha, and Eke, some. 
PutrSdayah, sons, etc. Cha, and. 

2. Because one class of texts declares the Lord to be 
the creator of the dream-world as Avell, as of sous and the 
rest.—321. 


COMMENTARY 

The followers of one ^SkhS, namely the KSthakas, state in their text 
that the Supreme Lord is alone the creator of all KSmas in the dream- 
state for the dreamers (Katha Up., V., 8.) 
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w ^ 5rrn^ sbt^t fjrf&mmts i 5 * 

f^frr: ?I5 sii^ «I5=^ I ^eiltag: 11 c ii 

He the Highest Person, who is awake in us while we are asleep, shaping one lovely 
sight after another. That indeed is the Bright, that is Brahman, that alone is called the 
Immortal. All words are contained in Him and no one goes beyond Him. This is that. 

The term KSma here denotes such things as sons and the like, 
which are ol)j€cts of desires, and does not denote mere desires. It is used 
in this sense in the previous passage also, such as, “Ask for all KSmas 
according to thy wish.’’ (Katha Up., L, 25\ And that the word Kftnia there 
means sons, etc,, we infer from Katha, L, 23, where we find these KSmas 
described as sons and grandsons, etc. We give these three verses in the 
original here : 

II II ^ I irf^- 

*w»TT5tr??^i qidfJr ii ii 

^ 5THT 1 ?iTr ^Hn: ?R«tr: 

Death said : Choose sons and grandsons, who shall live a hundred years, herds of 
cattle, elephants, gold, and horses. Choose the wide abode of the earth, and live thyself 
as many harvests as thou desirest. 

If thou canst think of any boon equal to that, choose wealth, and long life. Be king, 
Nachiketas, on the wide earth. I make thee enjoyer of all desires. 

Whatever desires are difficult to attain among mortals, ask for them according to 
thy wish these fair maidens with their chariots and musical instruments,—-such are in¬ 
deed not to be obtained by men—be waited on by them, whom I give to thee, but do not 
ask me about dying. 

In the Oaiipavana yruti we find the following : 

From this Lord when He overpowers the soul through sleep is born verily the son 
(seen in dream), from Him the brother, from Him the wife. 

In the next Sutra, the author mentions the material and the means, with 
which the Lord creates the dream objects. 


sCtra til, 2. 3. 

5 m IH n II 

Mayamatram, produced from the will of Him and with impres¬ 
sions (stored in the mind of the soul). 3 Tu, but. Kartsnyena, fully. 

Anabhivyakta-svarflpatvat, being destitute of tangible forms, 
occupying space, not being fully manifested. 
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n. Mitytl or tlio will of tlio Lord i.s the only moans through 
which He creates dream-objects. (They are not made of objective 
matter ), because they are not perceptible .to all persons, but are seen 
onl^^ by the dreamer.—322 

i;OiMrEN'TAI{\' 

The mysb'rious 'Mjvyii is tlie only matorinl witli wliicli tlio dream 
objects are created. They are not made of the Rross elements, nor are 
they created by Brahma, tlio four-faced. Why do wo say so ? Because 
they do not become manifest, as ohj(>cts of perception, to everyone. Thus 
it is demonstrated that the dream creation is the work of the Supreme 
Self. 


AdhUcarana II—The dreanifs arc not nil fahe. 

Next arises llie ([lU'stion ; .Vri^ the creations of dream alt false or true ? 
The PhrrapnLm maintains that tin; dream is altogetlnn' uiu'eal, h(>causo it 
is snI)Iato(l by the wakin.c: consciousness. On waking from dream one realises 
its unn'ality. This view is set aside by the next Siltra. 


sCtov nr., 2. 4. 

^ II ^ I ^ I » II 


’l.Ufi: Sncliakah, indicatoi-y, sug.gestive, ^ Clia, and, ft 
Sruteh, from Srnti: Ae.Iruksate, say, aibrm. -7 Cha, and. 

those who know that. 


TTi, because g'h': 
uftec: Tadvidah, 


4. The di'enm civation is indientory of good or evil, 
(honco it is not unreal). The scriptures also teach the dreams 
to bo indicatory, and the exports thercol also declare the same. 
—323 


. COMMKNTAnV 

The di’oam creation is true. Tho objects seen in a dream are indicatory 
of good or bad luck, or of certain .Wanti'as. The Scriptures teach this. 
Tims Chlirindogya, V. 2. S and 9 ; 

1^45, 5i?« wft ft«ira II >= II i 

5i?fi: aa 3irsflqreftf{??wf5T3[^^ ii 5 ii 

Then having washed the Mantha vessel, which should be either of bell-nretal or of 
wood, let him lie down behind tho fire, on a skin or on a bare ground, silently and singly. 
If in his dreams he sees a woman, lot him know this ns an omen that his sacrifice has 
Ireen successful. 


58 
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\Oovin(la 


On this there is the following verse: “If in Kdniya sacrifices, ho sees a woman in 
his dreams, then let him know this bodes success—this vision shown him in a dream, 
this vision shown him in a dream.” 

Similarly, in the Kau^itakl Brahmana wo find the following : 

^ ff^^r ii 

If one sees in a dream, a black person with black teeth, then it borebodes that he 
will kill him. 

The word ‘‘Tadvid” or export means those who know how to interpret 
drejims, such as Byhaspati and the rest. They declare that some dreams bode 
good, others evil. Such as dreaming tliat one is riding on an elephant 
bodes good: while if he dreams that ho is riding on a donkey, it 
forebodes evil. 

Somclimes one gets in dream ^lantras, as wo find from the following 
verse : 

m: ii 

As the liOrd Siva taught Visvamitra (Budha Kniisika) in dream the Mantra called 
Ritmaraksji, ho exactly wrote it out, in the morning, when he aw’oke from sleep. 

This shows that poems and Stotras can also bo obtained in dreams. 

Therefore the dream creation is as real as the waking state. 
Because the dream*]] objects indicate ' future true objects; secondly because? 
works of genius like poems, etc., arc found in dreams, and remedies for 
diseases are prescribed therein ; and sometimes the exact object seen in 
dreams is seen afterwards in waking state. Such as the person who will 
kill one. 

The author now answers the objection based on the fact that because 
dream consciousness is sublated by liie waking consciousness, therefore all 
dreams arc unreal. 


sCtra III., 2. 5. 

II ^ I H I X II 

Para, of the Lord, of the liighest. Abliidliyan&t, by the will. 

3 Tu, only. Tirohitam, is withdrawn or liidden. fl5! Tatah, from that 

(Lord), ff Hi, for. ’Tf?! Asya, of this (Jiva). Bandha-viparyayau, 

bondage and release. 

5. The dream consciousness is sublated by the will of the 
Supreme Lord alone, because from Him proceed the bondage and 
release of the Soul—,824 

COMMENTARY 

From the meditation or formative will of the Supreme Lord, proceeds 
the vanishin of the dream objects, like chario's, etc. The dream is not 
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unreal, like the illusion of silver in the shell. This is so, because the 
Supreme Lord is the cause of the bondage 'and release of the soul, as says 
the Sruti (SvetaSvatara., VI., 16) : 

II 

IJc makes all, lie knows all, the self-caiHcd, the knower, the time of time (destroyer 
of time), who assumes qualities and knows everything, the master of nature and of man, 
the Lord of the three qualities, the cause of bondage, the existence and the liberation of 
the world. 

Ho who can cause the bondage and release of the soul, can easily 
bring about the dream and its Avithdrawal for the soul. There is nothing 
wonderful in it. Therefore, it must be understood, that the manifOvSta- 
tion and withdrawal of the dream-world is also from that I'.ord. The 

same idea is expressed in the following verso of the Ivurma Parana : 

ii 

It is lie (the Tjord) that makes the soul perceive the dream creation, etc., and Ho it 
is who hides them from his view; for on His will, the bondage and release of this sou! 
depend. 

Therefore, the dream creation is real and is of the Lord. 

Adltilcarana III — 21ic state of wakefuhcss is also 
created by Brahman, 

Now the author describes that the waking consciousness is also 

caused by the l^u’d and by no one else. In the Katlia Upanisad (IV., 4) we 
read : 

^ ii v ii 

The wise, when he knows that that by which ho perceives the state of the dreamless 
bleep (Susupti), and the dream state is the Great Omnipresent Self, grieves no more. 

Doubt : Hero arises the doubt: Is the waking state of the Jiva 
caused by the Supreme Lord or not ? 

Purvapalaia : The waking consciousness is not caused by the Lord, 

because wo see it dependent on time and the rest. 

Siddhdnta : The waking state is also caused by the Lord, as is 

shown in the next Sutra. 


SITKA in., 2. 6. 

II ^ I H I ^ II 

Deha-yogSt, from the connection with the body, the waking state. 
Va, or. Sa^), (that withdrawing or hiding of the dream). Api, even. 
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6. The waking consciousness also, which is found in connection 
with the body, is from the Lord.—325. 

(.‘OJMMKNTARY 

The waking consciousness, which is cxporionced by the soul when 
it is in connection witli the body, is also from the Suprenic Lord as is 
mentioned in the above text of tlio Katha Upanisad, and wliich prof'crly 
translated runs as follows : 

The wise, when he knows that that by which he perceives all objects in sleep or 
in waking, is the (treat Omnipresent Self, grieves no more. 

The time and the rest being inert, cannot produce anything. The 
word “Api” or ^^also” of the Sutra indicates that the stab’s of conscious¬ 
ness known as deep sleep (Susupti) and swoon, (^ilnrcliehba) are also 
created by the Lord. For the tex:ts repeatedly declare that to Him belong 
tlio all-creative power. 


Adhikarana IV—The state of deep sleep is caused 
also hy God. 

Now is being considered the question, what is the place, abiding in 
which, the soul experiences deep sleep ? The following are the Sruli texts 
relating to deep sleep (Susupti). ()ne declares that deep sleep is felt wlien 
the soul is in the Nadis, the other, A\hcn the soul is in the pericardium, 
and the third when it is in Brahman. These three texts arc given below. 
In the Cbhandogya (VIII., (3. 3.) wo find : 

II ? II 

This being so, when this Jiva sleeps, being at prefect rest and all senses withdrawn 
(experiencing the joy of his essential nature) and dreams no dream, then he enters (into 
the Lord dwelling in) these vessels and there no evil one can touch him, because he is 
protected by the light of the liord. 

In the Bphadaranyaka Upanisad (IL, 1, 19.) wo read: 

tirT g err 

»TRT II u II 

Next when he is in profound sleep, and knows nothing, there are the seven ty-two 
thousand arteries called Hitd; which from the heart spread through the body. Through 
them he moves forth, and rests in the surrounding body. And as a young man, or a great 
king or a great Br^hma^a, having reached the summit of happiness, might rest, so docs ho 
Uien rest* 
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Jn the same (IF., 1. 17.) we find : 

g '?=Tfga>s>jsj fai^R^q: g^i^'rr JiTwr^ii fqsjr^sr n 

fr5'icIT snrr )J^a5=5I^5f)a‘i3- ij^d II II 

Ajfitasatni said : When this man was thus asleep, then the intellif>;cnt iierson 
(Ihirusa), having through the iiiUlligenec of the senses (rriinas) abt-orbed within himself 
all intclligen'*e, lies in the ether, which is in the hear/. When lu* takes in these ditlerent 
kinds of intelligence*, then it is said that the man sleeps. Then the breath is ki'pt in, the 
mind is kept in. 

Tli('r(i uro iiiaiiy other verses like these. In the tihove verso the word 
Akufia means llrahinan. From the above three texts we iind, that tlie soul 
enjoys deep sleep ^vhen it is in thoS(^ three places, namely, in tlie Nadis 
(arteries), in Ihiritat (pericardium), or in Brahman. 

Doubt : Now arises the doubt : An* these three abiding places of 
the soul to be taken distributively or eollectiv(‘ly ? 

Purvapa/isa : The rurvapaksia says tliey are to be taken distribu¬ 
tively. For when words of e(|ual force are employc'd in a senten(*e and 
there is no mutual dependence betwc'en thi'in, tlum the i)assages sliould be 
ce/nstruod as stating an option. In other words, Susupti is experienced 
when the soul is in any one of those three places. 

Siddlidnla : Susupti is experienced by the soul abiding simultane¬ 
ously in all those three places, as is shown in the nex.t Sutra. 


SUTKV III*, 2. 7. 

=5[ 11 I I va H 

o 

Tiid-iibliilvalj, tlio absonco of tlial (llio stalo of dreams or wake¬ 
fulness). Nadisu, in the Nadis. fin. Tat, about it. Sruteh, from the 

scriptural statement. Atmaul, iu the self, or iii the Lord, Clia, and. 

7. The SuHupti, whicli is the absence of dream and 
waking consciousness, takes place in the Nadis, in the Self, 
and in the jjcricardium collectively, because of the scriptural 
statement to that effect—3‘JG. 


C;OMMK.NTAl{Y 

By tlie word “and” in the Sutra, pericardium is to be included. 
“Tad-abbavab” menus the absence of those two, namely, the absence of 
wakofuIncs.s and dream. In other words, “Tad-abhavah” means the 
“Susupli” or deep sleep. This deep sleep takes place collectively in the 
Nadis, pericardium and the Lord. Why do we say so ? Because in the 
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f Ool'iiida 


'■ scriptures all those places are nieutioncd as tlie localities iu wliich the soul 
enjoys deep sleep. If it was intended that they wore to be taken 
alternatively or optionally, then there would bo partial refutation of 

scriptural text. Wo lind Nadis and I’ranas mentioned collectively in deep 
sleep. In them the soul resides in deep sleoj). In the Kau^itaki Upanisad 
(IV., 19.) wo find tliat Prana also becomes united with the soul in deep 
sleep, 
d 

aig ga: ??qa g qigg q?q??iqifc-«T?qra gqRi «iqg 

gqgfnfvt: gf]c5lfg F^: gficztf^ glq gq: gfic^w gg: gqsqfg: 

fq^sRiirr fqqfg»'^t%qgqq?gRifggs uuar gqtqqg fqgRrs?^ 
^r: ^qifg^qad qi qqqqq mr 

^i^eggqfqE qirglg’pq wt g|v:q: n ^4 n 

And AjataAatni said to him : Where this person here slept, where he was, whence 
he thus came back, is this: the arteiies of the heart called llita extend from the heart of 
the person towards the surrounding bod}'. FSinall as a liair divided a thousand times, they 
stand full of a thin fluid of various colours, white, black, yellow, red. In these the person 
is when sleepin^j; he sees no dream. 

Then he becomes one with that Prdiia alone. Then speech goes to him with all names, 
the eye with all forms, the car with all sounds, the mind with all thouf2;hts. And when he 
awakes, then, as from a burning fire, sparks proceed in all directions, thus from that self 
the Pninas (speech, etc.,) proceed, each towards its place, from the Priinas, the gods ; from 
the gods, the worlds. And as a razor might be fitted in a razor-case, or as fire in a 
fire-place, even thus this conscious self enters the self of the body to the very hairs 
and the nails. 

Nor can w(j liavo option on the strength of tlio ma.xim quoted by tlie 
Purvapaksin, because that maxim a|)plics where two statements are of 
equal force (Tulyartlia). In the present case, there is no such equality of 
meaning. They do not serve the same purpose. It is only when several 
things may servo the same purpose equally, that an ojdion is allowed. 
The case is hero similar to tlie statement “entering by tlie door, he sleeps 
in the palace, on the couch.’’ Hero the three things—tlic door, the palace 
and the couch—are to be taken jointly and no option can be allowed as 
regards them, for they do not serve the same purpose. Similarly, tlie soul 
enterns through the Nadis (which are like a door)^ into the palace called 
the pericardium, where Hrahmaii is, and sloops in the bosom of Brahman, 
which may represent the couch. Thus the Nadis, pericardium, and Brahman, 
subserving different purpo.se.s, must bo taken collectively, and iK)t 
separately. Tliorcforo, Brahman alo .0 is the direct place, resting on which, 
the soul enjoys deep sleep. 

Tlie “Puritat” or pericardium is the covering whicli surrouncls the lotus 
of the heart 
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RlVl'ItA HI., 2. 8. 

wr\-. II 1 H I q II 

Wi: Atah, honco. Prabodliah, waking. Asmilt, from liim ithe 

Lord). 

8. Tlioreforn the waking of tlic soul is from that 
(Brahman) 


rOMMKNTVRV 

necauso Ihalimaii ah)no is iho iiniuodiato rostiu.i^ plaoo of tiie soul 
in d^'ep sloop, tlio Nadis hoin/c mendy the i^ahnvay to him ; thoroforo, in 

tiio Clihando.j^ya IJpanisad it is d(*scribed that the soul awakens from 

Brahman in deep sleep. There in VI., 9. 2. and in several Khandas fol¬ 
lowing it, it is repeatedly declared that the soul awakens from Brahman 

called Sat, ‘*comin.i; out from Sat they do not know tliut they have come 

out of the Sat.” Had option beem allowed, it would have been mentioned 
that the soul comO'; out from the Nadis, or from tlie pericardium, or from 
Brahman. If there were optional places, to which the soul might resort 

in deep sleep, the scripture would teach us that it awakes sometimes from 
the Nadis, sometimes from the pericardium, and sometimes from the Self. 
For that reason also, the Self is the place of deep sleep. Wo give the ori¬ 
ginal passage of the Chhandogya below. 

2?F-t II m ^ m ^ 

uPr ^ V ^Rt II ^ II ^ ^5: 5?n5fr 

i-rh -^FF srr ^f ^I’^F^r^f^cF IM ii h ^ 

fe^Pr ii v ii 

As tlio bees, my child, make honey by collecting the juice of dilFerenfc trec.s and 
bring together and mix them in one place. And is these juices have no discrimination, 

so that they might say T am the juice of that tree,’ ‘I am the juice of that tree in the 

same manner, my child, all these creatures, when they get mixed in the Sat, do not 
know that they have got mixed in the Sat. 

Whatever these creatures are here, whether a tiger or a lion or a wolf, or a boar, ora 
worm, or an insect, or a gnat, or a mosquito, that they become again and again. 

That highest Ood is the Essence and Ruler of all, the desired of all, and known 
through all the subtlest intellect. All this universe is controlled by Him, He pervades 
it all and is the God. This God is the destroyer of all and full of perfect qualities. 
Thou, O Hvctaketii, art not that God. 
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‘Please sir, instruct, me still more/’ said the son. “P»o it so, my child,” replied the 
father. 

Tlio father then ^oes on to j;ivo other illustrations, tho l)nr(len of which 
all is to show “Atat tvain asP’—‘'thou that art not.” 


Ailhiharana V—The mwr ‘person eomes hark fo the body 

on waking. 

In th(' ahovo it is stated that coininj? out of tho Rat, tiny do not 
know that they have conn; out of tho Sat. 

llonht : Now arises tho doubt : Does tho same individuality which 
had i»‘ono to sleep in Drahman arise thorofroin when awakin,e: or does 
anotluT individuality arise after sleep ? 

Pnrvnpnhsa : riif3 same individuality docs not arise in awakin^: 
from do(‘]) sleep. When a cup of water is thrown into a river and another 
cn])ful is taken out of it, it cannot ho said that the water is identically the 
same. Similarly, when a person mer<^es in Drahman in deep sh'op, it is 
impossible, that he should, on awakin^^ CM)me back into the same bodv. 

Riddlinnia : Th(3 some ])ersonaliiy awakes in th(^ sanu' body, which 
it l(‘ft, wluMi it went into doc]) sleep, as is shown in the next Rutra. 


sfruv III., 2. 11. 

^ II ^ I H 1 5. II 

Rah eva, that very person who wmit to shn^p. r| Tn, but. W Karma, 
activity, on account of his tinishiui^ the aoPon left unfinished, Amismrti, 

on account of memory of identity. Rabda, from the Rruti.Rff^^^T* Vidhibhyah, 
from tlu' commandments 


9. But tlio same person arises from 
of liis coinplctiiis the wmrk loft unlinishod, 
rotaininc; the memory of his identity, hecuiiso 
the scriptures, and because of the injunctions 
-328. 


sloop, because 
l)ocauso of his 
of tlio texts of 
of the Sastras. 


COM^^EXTARY 

The word “but,” “Tii,” removes the doubt. Tho same person who 
had Kono to sleep arises from it and no one else. The reason for it is 
four-fold. First, lie finishes the work which ho had commenced before 
fcoinfj: to sloop. Tlio wmrd “Ivanna” of tho text means ordinary worldly 
works.’^ Secondly, he lias memory, that is recollection, in the shape of 
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“I am the person who had gone to sleep and who have now awakened.” 
Thirdly, the express text of the Ohhftndogya quoted above also shows the 
same. • (Ohhftndogya, VI., 9. 3). 

“Whatever these creatures are here, whether a tiger or a lion, or a wolf or a boar, 
or a worm or an insect, or a gnat or a mosquito, that they become again and again.” 

This means the creatures like tigers, wolves, etc., come back on 
awakening into the same body, which they had, before they went to sleep. 
Fourthly, the scriptural injunctions like those of B^haddranyaka, I., 74. 16, 
declare that the man must worship the Self as his true state. This shows 
that he must try for release. If everyone who went to sleep got release, 
then these injunctions about Mok^a, would be useless. 

When a Jiva enters into Brahman, he enters like a jar full of salt water, 
with covered mouth, plunged into the Ganges. When he awakens from 

sleep, it is the same jar, taken out of the river with the same water in it 

In the same way the Jiva, covered by his desires, goes to sleep and for the 

time being puts off all sense activities and goes to the resting place, 

namely, the Supreme Brahman, and again comes out of it, in order to get 
farther experience. He does not become similar to Brahman, like the 
person who has obtained release. Thus we learn from this four-fold reason, 
that the same soul which had gone to sleep, awakes again into the same 
body. 


Adhikarana VI—The state of swoon. 

Now we shall consider the state of swoon, which is similar to thait of 
deep sleep. 

Doubt : Does the Jiva fully attain to Brahman in swoon or partially 
attain to him ? 

Fdrvapaksa : Swoon being a special kind of deep sleep, the soul 
attains to Brahman fully as in deep sleep. The next Sdtra sets aside this 
view. 

s9tb4.. III., 2. 10. ;■ 

^ I ^ M o ih 

Mugdhe, in the swooning person or state. ^ Arddha, half. 
Sampattib, combination or attaining Brahman; entering into Brahman.. .Bala- 
deva’s reading is Samprftptil). Fafi^^ftt, on account of the remaining. 

10. In the swooning -condition, the Jtva is in half 
combination with Brahman ; because the rule of the reihaihder 
shows this.—329. . , . 1 
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» COMMENTARY 

When a man is in a swoon, or in a stunned condition, he is in half 
combination with Brahman, because of the rule of the remainder. In 

this condition Brahman is not reached in the same way fully as in deep 
sleep, because the soul is conscious of pain. Nor is there total want of 
attainment to Brahman, like the waking state, because the soul is uncon¬ 
scious of external objects. Thus by the rule of remainder, we conclude 

that there is half combination. This we find described in the following 

verses of the Vai*8ha PurSna 

II , , ; 

\Vhen [the soul _ is at a distance from the Supreme Ijprd in the heart (that is, wheh 
it is in the eyes), then it is in \vaking consciousness ; when it is nearer to the Lord (that 
is,' in the throat), then it is in the dream consciousness. But when it has entered into the 
Lord, it is in deep sleep. Therefore, these are the three states, thus described; but 
swoon is 4h intermediate state, in which there is half combination with Brahtoian, because 
pn recovery^ there is remembered the consciousness of pain. 

The objector says: The books describe only three states : waking, 
dreaming, and deep sleep. Where do you get this fourth state called 
“Mugdha” or swoon ? This is not a new state, but one of the above 
three. . , . , 

To this objection we teply, that this is a separate state altogether. It 
is not,the waking state, because external objecte are.not perceived in tliis 
state through the senses. Nor is it the dreaming state, because the person^ 
is unconsqious. Nor is it the ^ deep sleep state, because'there is not that 
peaceful look of the face and want of movement of the limbs,. Therefore*. 
L*it is a different state altogether and is to be inferred . by the rule bf.the 
ren^ainder. Moreover, it is a well-known state, recognized both by the 
physicians and by the w^orld. Thus the purport of the whole topic is 
that the Lord God Hari alone must be worshipped and served with devo¬ 
tion, for His glory is | such that he is the Maker of everything, even of 
the conditions of consciousnesa like waking, dreaming, and the rest 


Adhiharana VII—The Lord is one though manifesting 

. . in variom forms. . ^ : 

Ju th© preceding passages, bas be^n , shown the glory pf the. Lordi^ 
as ‘ tbe controller and ordainer of everything. Now vyill . be. descried. 
His that inconceivable nature, by which He does not' abandon dis unity 
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in himself though He appears manifold in many places. Though in the 
Sdtra, IL, 3. 44, it was described that the powers of the Lord are mysteri¬ 
ous, yet in those Sdtras, no reconciliation has been made of the paradoxi¬ 
cal statements that the Lord though one, appears simultaneously in many 
forms, which are apparently different from each other. That reconcilia¬ 

tion will now be made, by means of the doctrine of inconceivability. 

We have the following text showing that the Lord though One 
manifests as many : 

Though being One, He manifests as many.—((lopAlo Pilrva Tapani), 

Doubt : Are the various forms of the Lord, found in diverse places, 
mutually different from each other or not V 

Ptirvapaksa: The difference of locality presupposes the difference 
in the objects occupying that locality; for substances occupying different 

places cannot be identical; for the quality of being in different places 

separates them from each other. The above text is merely a general 
statement and does not mean that One Lord exists in different places. 
Therefore, the fact is that the gods are many, occupying different places 
and having different jurisdictions. Thus the gods being many, there can>- 
not be that one-pointed devotion to one God, which you have beea' trying 
to establish. ’ ’ 

Siddkdnta t The God is one only, apd not luany as willr be shown 
in th^ next Siitra. 

' SfTRA ill., 2. 11. 

^ ft II ^ I ^ II '' ^ 

sj Na not. SthSnata^, on account of place. Api, even. 

Parasya, of the Highest, the Lord. Ubhayalihgam, having two-fold 

characteristics; not different on account of differences of locality. Sarva- 
tra, everywhere, ft Hi, because. 

11. (The essential nature) of the Supreme Lord, though 
(differentiated) by space, does not undergo any change of 
characteristics; because, (He simultaneously exists), everywhere, 
-330. ^ 


COMMKNTAEV . . „ . 

“Qf the Supreme,” namely, of the Adorable Lord, there is not two¬ 
foldness of characteristics or change of nature, by the mere fact of^His 
being in two d^erent places. Though there is' difference' 'of loOi&ity'tlrtW 



468 


' VEDXNTA-StfTRXs. UI ADRtAYA. 


[Oovinda 


is, however, no difference in the substance occupying these localities. Be¬ 
cause His essential nature, through His inconecivable power, simultane¬ 
ously manifests itself in every place, as mentioned in the above Sruti: 
“Bko’pi san bahudhft yo’ vabhftt'.” 

The word “Sthftnftni” or localities are the centres (Aspada) where 
the Lord manifests His glory ; where are displayed His various sportive 
activities (LtlftsX These sacred places are called also Samvyoma (the Highest 
Ether or Vacuity). 

The devotees of the Lord are also of various'kinds (Bhftvas). Such as 
some regard Him as their Master and themselves as His servants; others as 
their Beloved, and themselves His lovers, etc. 

In all these various localities (Samvybmas), and various devotees, the 
Lord, though manifesting His different aspects, is essentially the one and 
the same. He undergoes no change. 

SUTRA in., 2. 12. 

^ II \ I ^ II 

W Na, not Bhedfit on account of difference, on account of the state¬ 
ment of difference. Iti, as, so. Chet, if, w Na, no Pratyekam, 

distinct, each (with reference to). Atad, the absence of that (*. e., differ¬ 
ence). Yachanftt, on account of the statement 

12. If it be said “This is not valid, because of the 

statement of difference,” we reply, “No. Because (with 

reference) to every statement (declaring difference), (there is 
Always) a counter-statement (in the scriptures) declaring non¬ 
difference.—331. 


COMMENTART 

The statement made in the preceding Sdtra, namely, that the Lord 
remains One, in all His manifestations, is not reasonable, says the 
objector. For in reality, these different manifestations are different entities, 
and cannot be called one. In fact, there is Bheda or difference in the 
Lord. 

. This objection is. raised in the first part of the Sutra, and is answered in 
the subsequent portion. With regard to every one of these manifestations, the 
texts take the precaution of saying, that the Lord is one. 

Thus in the Brhadftranyaka Upani^ad. (II., 5. 19), we have the 
followmg: 
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W9*nc.i 

Verily, Dadhyach S.tharvana proclaimed this honey to the two Asvins, and a Bsi, 
seeing this said ( 1 ^ Veda, VI., 47. 18). 

“An image of the Lord is in every one of the forms, (in which a Jiva, or soul is em¬ 
bodied, for every Jiva has the image of the Lord in it). That Image is for the sake of the 
seeing (and worshipping by that particular Jiva), The Lord (Indra=Almighty Ruler) 
appears multiform hrough His Energies (M4y4s). Therefore, it is right to say that 
these hundred and ten forms, called Haris are His. (The Hari or Logos of every system 
is a ray of Brahman).” 

This (Brahman) is verily these Haris (Logoi) ; this (Brahman) is the Ten (Avat£ras, 
such as the Matsya, etc.) this (Brahman) is the Thousand (Avatdras, such as Visva, etc.), 
this the Many (such as Para, etc.), this the Endless (such as Ajita, etc.). This is the Brah¬ 
man, without cause and without effect ; besides whom there is nothing, and outside whom 
there is nothing. This Xtman is Brahman, omnipresent and omniscient. This is the 
teaching of the Upanisads.” 

Thus the above text of the Bphadaranyaka Upanisad shows that 
every form of the Lord abiding in different individuals is the supreme 
Brahman, full and entire, and not a portion of Him, for an Infinity can 
have no parts. 

SUTRA III., 2. 13. 

n ^ I I u II 

Api, also. ^ Cha, and. Evam, thus. ^ Eke, some. 

13. And also some teach thus (that the Lord is one though 

multiform).—332. 


COMMENTARY 

The words “and also” mean “moreover.” Thus in the Mftnijukya 
Upanisad (IV., 7), S. B. H., Vol. 1, p. 318, 2nd. ed. 

He who knows the Omk4ra, as parties and yet full of infiity of parts, as the des¬ 
troyer of all false knowledge, and as blissful, he verily is a sage and no one else.” 

Thus these S4khins teach that the Lord is One partless whole, 
having infinity of parts, each one of which is a whole infinity* The word 
‘partless’ means devoid of differences in itself or in its parts. “Infinity 
of parts” means having innumerable parts, each one a complete infinity 
(SvftipSa)* It is thus written in the Matsya Purina : 

TO RSf ^ I 

n 

The Supreme Vi^nu is One only undoubtedly, though existing everywhere. ’ He has 
one form, though tlmugh His Olory, he. appears as many, like the Sun. ; > 
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The sense is this. As a prismatic crystal, though one only, appears 
to emit different colours, such as red, or blue, etc., to the eyes of the spec¬ 
tators when viewed from different angles; or as an actor on the stage, 
appears playing different parts in different acts of the Drama, but all the 
while he is one and the same, though expressing diverse emotions, appropriate 
to the part he is enacting for the time being; so the Lord Hari 
never abandons His essential unity of nature, though He appears as many, 
according to the different nature of the ideas (Bh&va, or mental attitudes) 
of His devotees meditating upon Him, or according to the different 
nature of the works He is engaged upon accomplishing. 

So also in Vi§nu Tantra : 

it 

As a prismatic crystal when looked at from different sides appears possessed of blue, 
yellow, etc., colours, so the Unchangeable Ix)rd gets (in the eyes of His devotees) different 
forme, according to the different kinds of their meditation. 

So also in the Bhagavata Purfina : 

ilshr ^i*Rt *15: 

Hari, whose essential nature is unmanifest pure Intelligence, manifested Himself in 
a'form shining ^ith radiant ornaments and holding diverse weapons. And as a divine 
magician capable of going to heaven, quickly changes his form in the very presence of his 
spectators, so that the very body of the Lord with four arms, etc., instantan^usly assumed 
the form of the Dwarf (Vamana), while (His Parents, Aditi and Kasyapa) were looking on. 
(In their very sight He changed into the Dwarf-form.) 

Thus that One Reality, having Inconceivable Powers, and being 
the substrate of all contradictory attributes,* simultaneously becomes mani¬ 
fold in Its manifestation. This gives rise to the notion of His possessing 
paradoxical qualities; and this instead of detracting from His greatness, 
strengthens the love of the devotees towards Him—the Lord of Mysterious 
Powers. Thus Bhakti towards the Lord increases by such contemplation 
over His contradictory attributes. 


Adhiharana VIII—The form of IBrahman. 

Now the author establishes the point that the Lord has Atman for 
His body. [There is no body of the Lord). If the body of the Lord were 
separate from the Self (Atman) of the Lord, then Atman being a subor¬ 
dinate member, ' the devotion towards it would also be of a subordinate 
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kind and not a primary Bhakti. But this is not the case, for devotion is 
always felt (or rather experienced, as if it was drawn) towards the primary 
object [The attraction or Love which the soul feels for the beautiful 
form of the Lord is not an attraction towards something secondary but 
primary. It follows, therefore, that the form of the Lord, is the Self of the 
Lord, is the very Lord itself. It thus differs from other forms. As a 
rule, the form embodies the soul ; but the form of the Lord is the very soul 
or self of the Lord : otherwise why such an attraction towards it ? | 

Visaya : Thus the Srutis declare : 

Salutation to that Krsna, the destroyer of pain, whose form is being. Intelligence 
and Bliss.—Qopfil Pflrva Tfipant Up., I. 

, To Govinda whose form is Being, Intelligence and Bliss.—Atharva Sirasa. . 

Doubt : Now arises the doubt : Has Brahman any form or not ? 

PUrvapaksa : Brahman has a form : which consists (of the JBne 
matter of the planes of) Being, Intelligence and Bliss. The phrase Sachchi- 
dSnanda Rupa is a Bahuvrihi compound, meaning he whose form is Being, 
Intelligence and Bliss. Therefore, Vi^pu has a form (Mdrti). 

Siddkdnta : The Lord has no form distinct from His Self as is shown 
in the next Sfltra. 

sfilRA III., 2. 14. 

II ^ I X I ^ a II 

Arilpavat, destitute of form, w Eva, indeed, ft Hi, because. 

Tat, of that, of that form, PradhSnatvat, on account of being the 

chief (or .the supreme) thing and soul. 

14. Brahmau has no (ordinary) form indeed, because the form 
itself is the principal (life).—333. 

COMMENTARY 

Brahman has no Bilpa or form, Vigraha or shape. Hence He is 
called Arfipavat—formless. The word “indeed” is used in order to 
refute the argument of the Purvapak§in. Why do we say so ? Because that 
Form itself is the Chief. (In ordinary cases, form is always mbordinate 
to the soul which it embodies. But in the case of Brahman, the form itself 
is the Atman : there is no difference between the form and the self of 
Hrahman. They are identical 1. The form possesses all the attributes 
of Brahman, namely, it is all-pervading (Yibhu), it is the knower 
(JfifitfvaX^it is the inner self of all Jivas, etc. , It is both the substance and 
tbe attribute. 
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But it is a well-known fact, says an objector, that by meditating 
on Brahman, the supreme self and substance, the knowledge and 
bliss, there ceases to exist Its opposite, namely, the Prak^ which is. 
essentially inert and painful—how is it then possible that with regard to 
such a Brahman, the author of the Sutras should predicate a Form ? (for all 
form is a limitation of life, and is inconsistent with the true conception of 
Brahman, as set forth above). This objection is answered in the next Sutra. 

SOTRA HI., 2. 15. 

II ^ I ^ I ?II 

JPBWITO PrakfiSavat, in the same way as in the sun consisting of light 
^ Cha, and. This word removes the doubt above raised. Avaiyarthyfit 

on account of the want of purposelessness, or of meaninglessness (of the form). 

15. And (the conception of a Form with regard to Brahman) 
is not meaningless, just as (the idea of a form with regard to the Sun 
which is) pure light.—334. 

C05IMENTAKT 

The word ‘and’ in the Siltra is employed in order to remove the 
doubt raised above. The affix ‘Vat’ in PrakSSavat has the force of *Iva’ 
or ‘like unto’ ; and it is added to the word ‘Prak&Sa’ in the locative case. 
Namely, as in the case of the Sun, whose single form is 

pure light, there is conceived a form for the sake of meditation ; and as 
such conception with regard to the Sun is not purposeless, for it helps 
concentration of the mind; similarly, in the case of Brahman, who, though 
the pure light of knowledge and bliss, is conceived to have a Form, to 
facilitate meditation on Him. For meditation is impossible without 
ascribing a form. The word DhySna or meditation is always used in con¬ 
nection with some form. As in the sentence, “the wife, parted from her 
husband, meditates (Dhy^yati) on him (». e., on his'form pictured in her 
mind).” 

Nor must it be said, that this mental picture, formed for the sake of 
meditation, is an unreality after all and Brahman has no form actually. 
Because there is evidence of His having a form. 

SUTRA m., 2. 16. 

m ^ XI ’I nf II 

wif Aha, (the ^ruti) declares, w Cha, and, however. Tanmfttram, 
only that much, or consisting of the essence of His Self* 

16. The 6ruti declares, however, that the Form of the Supreme 
CQumals ol Ihe very esaence ol Baa ^\l.—SB5. 
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COMMENTARY 

The force of tlie word “Matra” ia Tanmatra is to denote exclusive¬ 
ness. Since the Scriptures declare this Form alone to bo the Supreme Self* 
hence this Form is a Real Entity, (and not an imagined thought-picture 
created by the mind of the devotee). In the same Atharva Siras, the Lord 
is thus described : 

( Meditate on) the Lord as having eyes like fall-blown white lotus, a l)ody of the 
(blue) colour of clouds, garments of lightning, with two arms, and adorned with the symbol 
of silence, and having a garland round his nock, which is made up of all the spheres of 
the heavenly orbs. -(Goprila Purva Td[)ani, p. 185 of the Anand^srama series). 

Note : Vanamjtla means a garland made of flowers, fruits and leaves all strung 
together. In the case of Visnu, the VanamaM means all the globes strung together : 

(3r it may mean a garland made of flowers of five colours, yellow, white, red, blue and 
black. In the case of Visnu, it means a garland made of live elements—earth, etc : 

q)cTT, 

II 

III tlio above, tho attributes like “lotus-eyed,’' etc., are shown to be 
the essential qualities of the liord and the Lord and the Form are identical 
clearly, for this Form is called the Lord in the above. 

Ho also in the Padma Purina we read : 

I 

In the Lord there is no distinction of Life and Form—(the Form itself is the Life). 

In (iverything else, the form embodies the life, but in the case of the 
Lord, th(i Form Itself is tho Ijifo manifest. In other words, the Delia (body) 
is verily the Dehin (tho embodied)—the Body of tho Lord is verily tho 
Lord Himself. 

SCTRA. III., 2. 17. 

I ^ I H I II 

Dan5ayati, (the Scripture or Sruti) shows. ^ Cha, and. ^1^1 Atho, 
fully, completely. Api, also. Smaryate, the Smrtis declare. 

17. Moreover, (the Scripture) also fully shows (this, and the 

Tradition also) declares it.—336. 

COMMENTARY 

In answer to the question, “How did GopSIa, the Supreme Self, who 

essentially is above all Prakyti, descend on this earth (and incarnate 

Himself in matter),” the Sruti goes on to describe the Form of this Supreme 

60 
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Self : and shows that the Supreme Self is identical with His Form. The 
word Oop^la is primarily applied to tliat Entity who is the Supremo 
Lord having the most beautiful face, hands, feet, etc., and with a body 
of the colour of the blue cloud. In the GopSla Piirva Tdpani, the sages 
ask BrahmS the following question : “What is the form of the Lord, what 
is His sacred formula of worship, and what is the method of His worship, 
tell that to us who are anxious to know.” In reply to this question, 
Brahm& says : 

JfiT%V3;i5f5l5E5l9T9Pr I 

fiK# II 

Krsna is dresaed as a Gopa (a cow-hcrd, or a World-Saviour), has the colour of 
a cloud, is a youth and stands under the Tree of all Desires. On this subject are the 
following verses : 

He who meditates, with his heart, on Krsna as described below is freed from 
re-births : 

He has eyes like full-blown white lotus, a body of the colour of clouds, garments 
of lightning, with two arras adorned with the symbol of silence (a particular position 
of fingers), a garland of heavenly orbs, the supreme Lord, He, surrounded by cows, cow¬ 
herds, and shepherdesses, under the heavenly Tree, adorned with divine ornaments, 
is seated on a throne inlaid with lotuses of jewels, and fanned by the cool wind resonant 
with the music of the waves of the River Krdindi. 

Note : The cows are celestial orbs, the cowherds (male and female) are the Rulers 
of these solar and planetary systems. The River Kdlindi is the daughter of Time—or 
rather Time (KAla) personified. 

The Sravtis also declare that the Self of the Lord and the Form of the 
Lord are identical. Thus in the Brahma Saiiihit^ it is said : 

'RH: fsuis I 

Xrspa is the Supreme Lord, the Form of Being, Intelligence and Bliss. 

By those two Siltras (16 and 17) the mutual co-extensivoness is 
declared, i. e., the Form is verily the Life, and the Life is verily the 
Form, in the case of the Lord. ftJTfs, the Form is even 

the Self and the Self is even the form. 

Thus it is established that the Form is the Self. In inconceivable 
verities known only through the Kovolution, there can be no room for 
argument, and so it must not be doubted how the Form can be the 
Atman. It is one of the mysteries of Godhead, revealed by the i^ruti and 
must be believed so. 
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Therefore, Bliakti or love for the Form of the Lord is not an inferior 
kind of Bhakti, but tho higliest Bhakti; for the Form of the Lord is the 
Lord itself. 

Though the Atman, Being, Knowledge and Bliss, logically excludes 

the idea of form, yet in mattei-s transcendental, where the Revelation is 
our sole guide, we must believe that the Atman has a form, which is 
identical with itself. That Form verily is to bo perceived by the heart 
alone wlion it is purified by love: just as the form of tho music is 

perceived by the ear trained to appreciate musical notes. [Every music is 

supposed to have a form whicli is perceived through the trained ear.) 

If the Lord were formless, then the Bruti texts like “image 

of intelligence,” “imago of bliss,” etc., would become meaning¬ 

less, for these phrases employ the word “Ghana” which means form. 
Thus tho Form of tho Lord is not only all Intelligence and Bliss, it has 
the other attributes of being the all-pervading and the Inner Self of all. 
To have any other conception about tliis form would be wrong and based 
upon error. As it is said by tlie Lord to Narada in the iloksa-dharma : 

5uict> g?: II 

»iRr%'rr qg ht 

^ r4 ii 

C) Nilrada ! Do not think so, “I see this Form because it is a form, (and everything 
that has a form is visible).” For (this Form is not like other forms, because) in a moment 
on my merely so willing, I can become invisible to thee. For I am the I^rd and the 
Teacher of the world (by being the Inner Guide of all). That which thou seest Me as 
having all the (lualities of all the beings, that is a M^y5 created by Me. Thou canst 
not know me thus. 


Adhikarava IX—The worshipped is different from the 

worshipper. 

Now tho author establishes the difference between worshipper 
and the worshipped—between the Jiva and Brahman. For if the wor¬ 
shipper were identical with the worshipped, the result of the Advaita 
notion “I am That”—then there would arise lio Bhaki (love), for no one 
entertains the notion that his own self is the fit object of adoration. 
[For Bhakti is really worship, and it is a feeling entertained to a being 
who is superior to one^s own self.) 

Though the author has repeatedly established the proposition 
that the Jiva is different from the Lord, yet ho again reverts to that 
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topic, dealing with it from a different aspect, in order to enlighten those 

misguided souls, who through the false teaching that the Jtva is a reflection 

of Brahman, are deluded into the idea that they are verily the Supreme 

Brahman, (and prayers and Pujas are useless for them)* 

/ 

Visaya : Says a Sruti : 

W: *153: ?r??Ti i 

JTm: II 

As many images of the sun are seen in various vessels of water, so in this world 
the various seifs are to be considered as the reflection of the Supreme Self. 

Says another Sruti, Brahma Vindu Upanisad : 

fk ^ ^ I 

The Bhut-atman is indeed One, existing in every being. It appears as one or as 
many, like the reflection of the moon in water. 

Doubt : Now arises the doubt It has been demonstrated before 
that the Supreme Self is an Image of Bliss and Intelligence. Does that 
Supreme Self become Jiva under certain conditions, or is He always 
separate from the Jiva ? 

Purvapaksa : Tho opponent urges that the Supreme Self itself 

becomes the Jiva. For a Jiva is nothing but the reflection of the Supremo 
in the Nescience. A reflection is identical with tho original, for it exists 
so long as the original source exists, and ceases to exist, when tho 
source exists no longer. Therefore, it has been said : ‘‘If a person looks 
at a mirror in front of him, he sees his own face only therein, but it he 
turns away his eyes, he sees nothing.” Therefore, the Supreme Self, by its 
conjunction with Avidya (Nescience), has become Jiva. 

Siddhdnta : This view is set aside by the next Sutra. The Jiva is 
not a reflection of Brahman. 


siTTRx HI., 2. 18. 

1^1 HI ^ c II 

Atalj eva, for this very reason. ^ Cha, and. (Another reading 
has. ^ Na, not). Upama, similarity, or absolute identity. 
Suryak^divat, just as between the sun and its images. 

18. Therefore, the simile of the sun and its reflection (holds 
good with regard to the Jiva and the Supreme Self as showing 
difference).—337. 

COMMENTARY 

Because the Jiva is separate from the Supreme Self, therefore, it is 
spoken of figuratively like the reflectioa of the suu. This is the meaning 
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of the Sittra, when tlio roadin}; is instead of For 

in two (?) substances which are identically one, there cannot exist 
the relationship of the reflector and the reflected. For if the reflection 
were identically the same as its source, then the shadow of the fire Avould 
also cause burning, tlie reflection of a sword would cut substances. 

But there is, however, no such identity, for the two are different. 

The word and’ in the Sutra includes other causes of differences 
also. 

Therefore, it follows that the Jiva is different from the Supremo Self. 


Adh'ihavana X — J\va is not a reflection of God. 

Admitted that the diva is different from the Supremo, on account of 
the above simile, but that very simile, however, shows that the Jiva is a 
7rflection at least of the Intelligence. As the reflection of the sun in water 
is called Suryaka, so tlic reflection of the Supreme in the Avidya, is called 
Jiva. Where is tlio harm in it? 

This doubt, however, is also set aside by the next hSutra. 

SUTRA III., 2. 10. 

^ w w \ u II 

Aml)uvat, like in or of water, like the reflection of the sun in water. 
The affix, Vat, has the force of “like” and the word before it is either in the 
sixth or in the seventh case. Agrahanat, in the absence of perception, 

g Tu, but, has the sense of exclusion. ^ Na, not. Tathatvam, that state, 

(y.f?., that of equality). The simile does not hold good. 

19. The Jiva is not a reflection of the Supreme, like 

the sun reflected in water, because it is not so perceived.—338. 

COMMENTARY 

The similarity of the sun and water does not hold good here. The 
sun is at a distmice from the water, and so it is possible for its reflection 
to be in the water. But the Supreme Self is all-pervading, so no object 
can be at a distance from Him. So the similarity of the sun and water 
cannot hold good with regard to the Self and the Jiva. The sun is reflected 
in water, etc., because of its distance from water, etc., but there can be 
no such distance between the Supreme Self and any object So “reflection” 
in this connection is a meaningless term. 

Therefore, the Jiva cannot bo a reflection of the Supremo -Self. The 
Sruti also says, “He is colourless, reflectionless.”—(Pra6na Up., IV., 10.) 
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On the other hand, the Jiva is an intelligent entity like the Supreme 
Self. As says the Sruti : “He is the Hternal among the eternals, the con¬ 
scious among the conscious ones.”—(Katha Up., V., 13). 

This refutes the illustration taken from the space and its reflection. 
The space has no reflection, the so-called reflection of the sky seen in water 
is really caused by tlie rays of the sun, etc., in paiticular limited portions of 
the space. It is a wrong notion of the ignorant when they say they see 
the reflection of spac(‘, otherwise one Avould also see the reflection of the 
directions, east, west, etc. Nor the sound and its echo arc a proper illus¬ 
tration, for ('clio is not a reflection of sound. Tliorefore, the Lord has no 
reflection. 

The next Sutra shows the reconciliation of these Srutis, mentioning 
reflection. 


svriix nr., 2. 20. 

i 'a i i '<<> ii 

Vfiddhi, increase, a higher degree. llrasa, decrease, a lower 
degree, lihaktvam, participation, being admitted of the ditterence. 

Antarbhavat, because of being included in that. The purport of tire 
scriptures end with teaching only so much. IJbhaya, towards both. 

Samanjasyitt, because of the justness, appropiiateness. Evam, 

thus. 

20. (The comparison is not appropriate in its primary sense, 
but in its secondary sense) of paidicipating in increase and decrease; 
because (the purport of the scripture) is fulfilled thereby, and thus both 
comparisons become appropriate.—339. 


COMMENTARY 

The above comparison of the sun and its reflection does not Iiold 
good primarily, but it is a good illustration in a secondary sense. Namely, 
as showing the increase of the one—the greatness of the one (i.e., the 
Lord); and the decrease of the other, i.e., the smallness of the other, ie,, 
the Jiva. 

This illustration is valid having regard to the particular nature of 
these. [The sun is great and so the Supreme Self is great, its reflection is 
small and so the Jiva is small. Taking the illustration in this light, 
\t hoVds good\. do wo say so? Becavxso “ Autaibhav^t”—tt\o sense 

of the scriptures is fully satisfied by this mode ot explanation—cvery- 
ooniaiaed withm it. By explaining it thus, the rocoaoiUatioa oi 
both takes place: namely, the reconciliation between the illustration 
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and the object of illustration, the standard of comparison and the subject 

of comparison. 

The sense is tliis. In tlie preccdinj^ Sutra, the comparison of the 
sun and its rotloction was sot aside as inappropriab' in its ordinary sense, 
but tliat comparison was taken to bo good in its secondary sense, namely, 
having regard to the attributes found in the sun and its reflection. 

Looking to the attributes of these two, the illustration holds good. It 
is to be understood in this way. The sun participates in increase, 
it is a largo luminary, untouched by the limitations of water, etc., 

in which it is reflected. It is independent, and unvarying. Its reflections, 

tlie smaller suns (Suryakas), participate in decrease (they increase or decrease 
according to the size of the surface on which tlie reflection is made). They 
are limited by the conditions of the reflecting surfaces like water, 
etc., are not independent and unvarying like the sun, but vary according 
to the variations of the reflecting surfaces. Thus the Supreme Self 

is all-pervading, untouched by the attributes of Matter (Prakrti); and 
is independent. The Jivas, which are his Am^as (parts) are not all- 
pervading but atomic, arc joined with the attributes of Prakrti (are 

affected by the material environment in which they exist), and are not 
independent. Thus the comparison holds good showing the difference of 
the Jiva from the Lord, the subordination of the former to the latter; and 
similarity also between them, inasmuch as both are conscious. The illus¬ 
tration is not good, if it is taken in the sense that the Jiva is identical with 
Brahman, as the reflection is identical with its source. Therefore', the Paingi 
rfruti says that the Jiva is a reflection, but without any Upadhi. 

The reflection is of two sorts, limited by Upadhi and not so limited. The Jiva is a 
reflection of the Lord, but not in any Upadhi: as the rainbow is a reflection of the Bun 
but not in af»y Upjidhi (like the water, etc.). 

Note : The Upadlii-liniited reflections arc such as those in water, or in a 
mirror, etc. 


siJTUA in., 2. 21 

I ^ I I ^ ? II 

Dar^an&t, because it is seen (in the world). Cha, and. 

21. Moreover, it is thus seen (iu the world, that com- 

parisons are sometimes taken in their secondary sense). 

-340. 



480 


VEDXNTA-StifRAS. til ADHyXYA. 


l^Oovinda 


COMMENTARY 

In similes like “Dovadatta is a lion,” wo find that the worldly usa.^e 
also is in favour of taking? this comparisons to be good only so far as 
relevant. (I)ovadatta is a lion, is good only so far as the similarity between 
the courage of both is concerned. It should not bo strained further to 
indicate that l)(ivadatta lias got claws like a lion, etc.). 

Therefore, the scriptural texts of comparison between the Ijord and 
the Jiva should be explained in this figurative sense, and not literally. 


Adhiharana XI—The Noti Neti text explained. 

An objector says : It is not right to assert that the Jiva is a separate 
conscious entity like tlie Supremo Self, but it is merely a reflection of 
Brahman, and not a substanc(i by itself. In tln^ Bvhadaranyaka IJpanisad, 
in chapter IF., 3. 1, beginning with it “there are two forms of Brahman, etc., 
the existence of everything other than Biahman is expressly denied. 
That text is as follows. 

There are two forms of Brahman, the material and the immaterial, the mortal and 
the immortal, the solid and the fluid, Hat (being) and Tya (that) (/>., Hat-tya, true.) 

i 

Then the Sruti divides all the five elements and their products into two 
groups—material and inniiaterial, (gross and fine). It declares all tln\se to 
be the form of Brahman, and then goes on to declare : 

And what is the form of that Person ? Like a saffron-colon red raiment, like yellow 
wool, like cochineal, like the flame of fire, like the white lotus, like sudden lightning. 
He who knows this, his glory is like unto sudden lightning. 

/ 

The Sruti having thus described that Person as liaving the colour of 
a saffron raiment, etc., goes on to state : 

Now follows the teaching —Neti, Neti ; not so, not so. For there is not any thing else 
higher than this “Neti—Not so,” Then comes the Name, Hatyasya Satyam, the True of 
the True: the senses being the true, and he (the Brahman) the True of them. 

The sense of the above is this. The Sruti refers to the whole Avorld 
as material and immaterial, subtle and gross, and having described it as 
such, states that the highest good is not to bo obtained by a knowledge of 
this world, and therefore it gives next the teaching—^Ncti, Neti, not so, not 
so. The thing taught by Neti, Neti, not so, not so, must be understood to 
mean Brahman alone. This text denies the existence of all objects, 
whether they fall under the category of thoughts and things, or matter and 
mind. [It declares that the only existence is Brahman; everything else 
is Neti, Neti, not so, not so]. The Sruti itself declares, what is the meaning 
of the teaching Neti, Neti—it says there is verily nothing else other than this 
Brahman. But may not the word “Neti, not so’' be taken to deny the 
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(3xistence of Bmhnian also, as it denies the existence of the world : may it 
not teach pure Niliilisni V Not so. For tlie Sriiti teaches that there exists 
an entity nther than all visible worldly objects, higher than all ; the (*iul 
of all illusions, the pim‘ Being, the Brahman. Therefore, ‘not so’ teaches 
that there exists no other object than Brahman ; and conseguently there 
do not exist separate entities like your divas (souls) ; but that the Jiva is 
nothing othei’ than the reflection of Brahman in Avidya. Your statement 
that tliere are two Atmans—lower (the dtva), and the Higlier (the Lord) ; 
that they ar(‘ different, because the one is all-pervading, and the otiior is 
atomic, (‘tc.; is incorrect. xVll this apparent difference can be explained on 
the analogy t)f space in a jar and space outside it : tlu‘ atomicity, etc., of 
the diva are apparent only ; and not sufficient to establish the difforenco 
between rliv^a and Brahman. 

Siichthdntn : To this Purvapaksa, the next Sutra gives an answer. 

Xoh* : For clearness of understanding the whole text of the Brhad^ranyaka 
Upanisad (TI., :5. 1 to 0) is given below : 

W: II ^ 11 

?r w it ? ii 

?r«ira»Ts=3^rciiar<fiT?i ?i3 rt cgV 

11 VII sr*Ii# 

II K II ?i?Jf q«li- 

JTiRsm ?i»TR?ir^V«n fqi 

JT w f5j«ii5r 

^i^gOT:ii i 11 » 5 rf»^»a$n!ra; II v ii ? ii 

There ate two forms of Brahman, the material and the immaterial, the mortal and the 
immortal, the solid and the Huid, Sat (being) and Tya (that), (/.c., Sat-tya, true). 

Everything except air and sky is material, is mortal, is solid, is definite. The essence 
of that which is material, which is mortal, which is solid, which is definite is the sun 
that shines, for he is the essence of Sat (the definite). 

But air and sky are immaterial, are immortal, arc fluid, are indefinite. The essence 
of that which is immaterial, which is immortal, which is fluid, which is indefinite is the 
person in the disk of the sun, for he is the essence of Tyad (the indefinite). So far with 
regard to the J^evas. 

Now with regard to the body. Everything except the breath and the ether within 
the body is material, is mortal, is solid, is definite. The essence of that which is material, 
which is mortal, which is solid, which is definite is .the Eye, for it is the essence of Sat 
(the definite). 

But breath and the ether within the body are immaterial, are immortal, are fluid, are 
indefinite. The essence of that which is immaterial, which is the person in the right eye, 
for he is the essence of Tyad (the indefinite). 

61 
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And what is the appearance of that pcrsoii ? Like a saftron-coloured raiment, like 
white wool, like cochineal, like the Hame of lire, like the white lotus, like sudden lightninj^. 
He who knows this, his ^dory is like unto sudden lightning. 

Next follows the teaching (of Brahman) by Xo, no I (Xeti, Xcti) for there is nothing 
else higher than this (if one says) ; ‘It is not so ! Then comes the name ‘the True of the 
True,’ the senses (the Jivas) being the True, and He (the Brahman) the True of them. 

SUTRA III., 2. 22. 

^ fl^ ^ II ^ I H I II 

Prakrtn, provioiisly stated, the same. Ktav^attvam, so-nuicli- 

iiess, or the limitation of power (to the ('xtont spoken of at lirst). fk Hi, because', 
Ib'atisoclhati, denies. d'cT: Tatah, than, that. I^raviti, dc'clares. ^ 

Cha, and. J^huyah, more. 

22. (The Sruti, Ncti Neti) dmiic's tin' previously nn'iitioned 
limitation (only with ivgard to Brahman), for it deehii*('s (Ifim to be) 
more than that.—341. 


eoMUKNTARV 

This Sruti (Neti, Noti) does not teach that Hraliman alone exists, and 

nothing ('Iso exists than it ; and that Tt is without any attributes and 

qualities. It only denic's the so-miiehness of Bralnnan, as was d{'scrib(.Ml 

in th(3 prciceding verses, it says that the material and immaterial is not 

the icholc of Braliinan. It is something more than that. It do(\s not di'iiy 

the existence of those forms mentioned in the' pn'vious verser^, but it says 

“do ne)t fall into th.e ('rror of thinking that Brahman is so niurh only 

Neti, Neti—it is not so much only, it is not so much only.” For after 

the negation of N('ti, Neti (which might have been liable to the nihilistic 

intu'rpretation of the Advaitins, had there been no further statement), tlu' 
/ 

Sruti goes on to (h.'sciibe in positiw terms, the further attributes of this 
Brahman—llis name being the True of the true. |This ])hrase “thi' 
True among the true ones”—not only sets aside the nihili.stic theory, but 
the Advaita also—for it asserts the existence of other true ones—real 
entities, than Brahman. iTho Jivas are not unreal shadows but U'ue : 
Braiiman being the True] 

The sense of the above teaching is this. 1'he Sruti at first enumerates 
all forms of Brahman, such as tlie material and the immaterial, etc. But 
since Brahman is limitless in His Form, it declares Neti, Neti, He is not so 
much only, He is not so much only. The Avord Iti (Na+Iti=Ncti, 
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means here “(md”—Noti means “this is not the end." Tltc Neti is, tlierefure, 
equal to Iti+N'a, “end not”—the jmeviously mentioned forms are not tlie 
end or limit of Brahman. For He is more than them—llis name is Tme, 
He is the True of the true. The text itself clearly says so mucit : 

wf?cT, 511 w ii 

It is not so that this is the end. 'rherc is a Hij^her Form than this. Its name is ‘the 
True of the true.’ 

Moreover, it must not be said that lii.^duT than these mahnial and immaterial 
forms is the Form of Brahman called tin* True, (dc, a.nd that is the end. For 
it is not thus—Neti. The “Triu) ol the triu**' is no doubt hii^lier than all 
M'ffrhi and A}nurta forms, l)ut even that is not the limit to tlic forms of 
Brahman. Tliese are merely illustrative. The proper thinic to say is tiiat Jlis 
Forms are illimitable and infinite. As an illustiation, the text ^dves one of 
tliesu Hii,dier Forms and Names, by saying, ‘Tiis name is the True of the true.*’ 
Tlio name hero declares the form <d‘ Braliman. The first Satyam means 
the ,s(jfil,s\ th(‘ Airas ; the Pranas always accompany the elivas ; and so Satya 
AN Inch means Prana, is a name of rliN^a. The Sriiti, lienee, explains the 
idu’aso Satyasya Satyam, liy Rfqr % I “'rh(‘ Pranas are the 

True, and He is the True of them.” TIk^ word Prana is used for Pranin— 
the life for th(‘ living sidf. The word Kupa in Ihe abov(‘ verso (II., 3, b) 
means attribub's. This t(‘xt establishes Brahman to be material (Prakrta), 
as well as immaterial (Aprakrta), and possessing infinite number of 
attributes. It does not deny the existence of every substance other than 
ilrahman Oor that is not the purport of this text). All forms whether 
]\lutra or Amutra, material or immaterial, are Pirikidic. The forms shown 
in the illustrations of safTron-coloured raiment, like yellow wool, lik(3 
cochineal, etc., are to be understood as non-Prakrtic—not consisting of 
Prakrtic matter (Brahman's forms are thus of both Prakatic and 
non-lh'akrtic matter, and yet there are forms above them all—Neti, Neti— 
for this is not all, this is not all). 

The Jivas are called in the above Sruti Pranas : and are also 
designated Satyam, the True. The Jivas are called True, because they do 
not, like the elements, ether, etc., undergo modifications causing an 
alteration in their essential nature. In this respect they are similar to 
Brahman ; and so both the Jivas and Brahman arc called True. But 
Brahman is the True of the True, because the Jivas undergo, in accordance 
with their Karmas, contractions and expansions of intelligence, but there 
is no such modification in Brahman. 

Therefore, the Jiva is an eternal conscious entity (subject to contraction 
and expansion of intelligence, according to his deeds). The Supreme Self 
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is a niiue of infinite auspicious qualities, (and liable to no modifications 
whatever). Thus love (Bhakti) for Hrahman becomes still more natural 
when wo contemplate on the greatness of liis attributes, and the insigni¬ 
ficance of tlio Jiva. 

Nor does this Brhadaranyaka Sruti <leny form to Braliman. For if 
that was what the Sriiti intended to teach, then it would not iiave tauglit 
the transcendental forms of Brahman as in IT., 3. 0 (lie is of the colour of a 
safh’on-coloured raiment, a yellow fine wool, etc. ) ; and then deliberately 
demolish this teaching by saying “Brrhinan has no form/'J^For no one 
in his right senses would say at first “Brahman has such and such form" 
and then say “lie has no form—all that 1 said before is wrong.’' 3Ioreover, 
tlie author of the Sutra also would have employed different words, had that 
been teaching of the ^Sruti. For, then instead of saying Etavattva—“the 
iSruti denies so-miichness only’'—lie would have said “Etad Rfipam 
Prati§edliati”—“the Sruti denies this form of Brahman." The wording of 
the Sutra, therefore, also sliows that the interpretation of the Sruti above 
given is the right one and consistent throughout, and more reasonable. 


Atlhikara na XII—The Form of the Lord. 

The author now establishes that Brahman is the Inner Self of all. 
For it He were as easily attainable as the external objects like the jars, ])ots, 
etc., there would be no love for Him. 

Visaya : In the Sruti Already mentioned previously,* Brahman is des¬ 
cribed as having Being, Intolligcnee and Bliss for His form (Sachcliidadand- 
rupSya, etc.) 

Dotibt : Now’ arises the doubt: Has the Supreme Self an external 
form capable of being perceived through the senses, or is it an Inner Form, 
not to be apprehended by the senses ? 

PvrmpaJcsa :\The form is an external one, because men, angels and 
demon, see the form. 

Siddhniita : The form is not external as is showm in the next 
Sutra ; 


SfTRA III., 2. 23. 

^ II ^ R i ? ? II 

519. Tat, that. Avyaktaiii, non-manifest, the Inner. Alia, says, 

(the scripture). Hi, for. 
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23. The form of Brahman is unmanifest, for the scripture dtolarcs 
it so.—342. 

COMMKNTAliY 

Tlio Brahman in His tiiio form is not manifest to the external senses, 
it is Inner: and is to be perceived l)y the inner sense. For says tlm 
Katha Upanisad (VI. 0): 

^ ^ 

Hiti form is not an object of perception to any one, nor by the eye docs any one see 
Him. 

So also the Brhadaranyaka, Ilf., 9. LM) : 

^ ff 5T fk I 

He is non-apprehensible by the senses, for He cannot be apprehended; He is 
imperishable, for He cannot perish. 

So also ill the Oita tVIIL, 21) : 

He is said to be the unmanifest, and the imperishable, Him they declare to be the 
Highest goal. 


Adhlkarava XIII—Brahhmn can he seen. 

Though Brahman is not an e.xternal object, but Praticha or an Inner 
Substance, yet Tie is attainable through \Yisdom and devotion. The 
author shows this next Had Ho been absolutely invisiblc—even to thoso 
whose hearts were puritiod—then there could not arise any lov(‘ (Bhakti) 
for siicli a being. 

Vimya : It is thus heard in the Kaivalya Upanisad (Verse 2): 

Know Him through the Yoga (union) of faith, love and meditation. 

From this it appears that a faithful and devoted person can obtain 
Hari, through meditation. 

Doubt : Now arises the doubt: Is the Lord apprehended by the 
mind—an object of mental perception or is he visible to eyes, etc., 
also ? 

Purvapah’sa : Tlie Lord is an object of mental perception only, and 
not of external percejition through the eyes, etc. The following text of 
the ByhadSranyaka Upanisad clearly shows this, by using the term “only” (IV., 
4. 19) : 

He is to be perceived by the mind only^ there is in Him no diversity. 

SiddMnta : Brahman is visible to eyes also of the purified devotee, 
as is shown in the next Sutra. 
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srTRA III., 2. 11. 

II ^ M n« II 

Api, even tliongli, also ; not so. The word ‘Api' sets aside the Purv’^a- 
paksa. Saiiiradhano, in conciliation, in an intensely devout worship. 

Pratyaksa, as apparent, as directly perceptible, through Revelation. 

Anuinanribhyain, and from inferences (?>., througli tlic Smrti). 

24. Jn devout love, (the Lord even becomes visible to tlie 
eyes, etc., of the devotee, as is taught in the) Sruti and the Smrti. - 

O 1 o 

eOMMEXTARV 

The word ‘Api' is used in a deprecative sense. The above Purvapaksa 
is not err// worthy of consideration. Tn Saiiuadhana or absorbed devotion, 
the Lord becomes perceptible even to the eyes, etc., of the devotee. I Tow 
do you know this ? Through Revelation (Pratyaksa or the Direct state¬ 
ment of the Yedas), and through Inference or the indirect inferential 
statements of the Smrtis. Thus the Katha 8ruti says (TL, 4. 1) : 

The Helf-cxistent orofitcd the senses with outgoing tendencies; therefore, the man 
sees external objects and not the Internal Self, but the wise, with the eye averted from 
external objects and desirous of immortality, hr/fol<is the Self Within. 

So also in Mundaka llpanisad <TIT., 1. S) ; 

^ STift I 

lie cannot l)e apprehended by the senses like the eye, nor by revealed texts, nor by 
the grace of any other shining one, nor by austerities and work. Through the grace of 
wisdom, the pure in heart, see Him who is partless, in their meditation. 

This also shows that tho Lord becomes visible to llis wise' and 
loving devotee. 

So also in tlie (rita (XL, 53 and 54) : 

^15 ^ ^ I 

sT*! »Tf qHT II 11 

Nor can I be seen as thou hast seen Me, by the Vedas, nor by austerities, nor by alms, 
nor by offerings. 

qri SC'S ii wv n 

liut by devotion to me alone I may thus be perceived, Arjuna, and known and seen 
in essence, and entered, O Parantapa. 

Thus it is established that the Blessed Hari is perceptible to the 
senses even, when the soul is full of entire love. The eyes, etc., thou 
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become saturated with Ills essence and become fit to see Him, and so He is 
seen through such purified eyes. 

This being so, the force of Kra in “He is to be apprehended 

by the mind alone” is not that of ox:cliision of other m(‘ans of knowing 
Him, but teaches that the mind also can know Him. fTlu' word Era 
sliould be translated by rrea and not by otily. Ho can be known by the 
mind even.] 

It does not moan that the senses, like the ey(‘, etc., cannot comprehend 
Him. They also can eompreliend Him, under certain circumstaneos. 

srnu in., 2. 

II ^ I 1 II 

I ^ Na, not|. 5[?iT^rf^^^ Pi*akai4adivat, as in the case of fire, etc. ^ Cha, 
and. Avaisesyam, non-difference, uon>dLstinctions. 

25. The Lord is not like fire and the i-est, for there are not such 
distinctions in Him.—8 41. 

eOMMKNTARV 

The word )io/ is to be read inb) this Sntra from the preceding 
aplioi’ism, III, 2. Ih. As the tiro has two states, coarse and line, and is 
unmanifest wiien in th(‘ subtle state, and becomes manifest when in tlie 
coarse state; such is nut the case with the Lord. Because, there are not 
distinctions of sulitle and gross in Him. Tlie‘ Sruti says: 

(Hr. lip., III., S. s.) “He is neither coarse nor fine, neither short nor long, 
etc.” 

^^o aKo in the (laruda Parana: 

q'=r; li 

fn the supreme Lord there are no distinctions of subtle and coarse, because that 
(hi born is manifest verily everywhere in every form. 

Bnt there are persons who liav^o full devotion and love towards Clod, 
how is it tliat they liave not seen Him? It is not a universal rule, tliorefore, 
tliat any one who loves God must see God. 

To tliis objection, tln^ nex:t SiUra gives the answer. 

HCTUA ni., 2. 2(). 

^^nq*qwi?i ii ^ i ^ i ii 

PrakaSalji, light, manifestation, the shining out. Cha, and. It 
removes the doubt mentioued above. Karmani, in practice (of devotion). 

Abhyasfit, through constant application. 

20. And the Lord becomes manifest, by repeated practice 
(ill meditation).—345. 
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(’0M-MKNTA1?Y 

iTii t\w Karmaii or act consisting* in meditation on Him, in th(‘ acts 
like AYor.sliippin.i? Him, etc., l)y constant r(*petition in such acts (of medita¬ 
tion and worship), the Lord verily becomes visible. | 

Tt is by ron-stant 7'epctition of the acts like meditation and worship 
tliat the Lord shines forth. Iff some devotees have not seen Him, it is 
because tliey liave not been constant in theii* practice of meditation. It is 
Abhydsa or constant repetition, which produc('s the state of ecstasy, in 
which tlie Lord is seon.| As says the Dliyana-vindii Hpanisad 1(S (so also 
Brahma Up.): 

mfm mM 

Making one’s body as the lower fire stick and the syllabic Oiii as the upper stick, 
and by the practice of constant rubbing them through meditation, Jet him srr the (Jod, 
hidden in him. 

Thus it is Abliyasa or repetition, that makes the hidden Lord manifest, 
as the constant rubbing of the sticks brings out the fire. It is by Abhyasa 
tliat one gets the love for the Lord and tlirough such love, he gets ulti¬ 
mately the vision of the Beloved. But no one can see the Lord by mere 
worshiji (done for sonn‘ selfish purpose such as to get heaven, etc.) without 
love. As says a text (Brahma Vaivarta) : 

Xo one by worship alone can make Him I)ecome manifest: For the (»od, the 
Ancient Supreme Self, is ever unmanifest. 

This uselessness of worship and prayer refers to selfish prayers and 
worship, and not to the wliole-hearted prayer of love. It is the prayer, 
d(woid of love, wliich is incapable of producing divine vision. 

Says an objector: How can the Lord, who is all-pervading and 
inside all, become manifest and come out? It is a contradiction in terms, 
Therefore, the statement that the Lord can become directly visible is value¬ 
less, inasmucli as it contradicts the all-pervading inwardness of the 
Lord. 

This objection is answered by the next Sutra. 

sCtra nr., 2. 27. 

^ I ^ I 11 

Atiih, lieiice. Anaiitena, througli (tiie grace of) the Lord Avho 

is infinite, Tathft, thus (ic., direct vision), ft Hi, because. Lingani, 
the indication or autliority (of the scripture). 
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27. Hence tlie direct vision is possible through the infinite 
grace of the Lord ; and there is scriptural authority For the 
same.—‘340. 

COMMENTARY 

There are authorities to support both the st-itenients, tliat the Lord is 
uuni«‘uiifest, aud becomes manifest to the si«ht of the devoutly melitatiu*," 
\vorshipi)er. Ibmeo thougli the Lord is uiimciiufesL inliaih' aud iiubouud- 
ed, yet when lie is [)hMsed with llis devotee, 1I<‘ maiiii'ests liis (ssiuitial 
Form to liim, throiigli llis niystcuious power of grace. 

But how do you sav this ? Becaust^ there is scriptural authority for 

/s t 

th(‘ same. As says tlu' Atharvana Hruli: 

‘‘That Form of latclligence ami Bliss—one mass of Being and Bliss—becomes visible 
to the devotee through the meditation of love.” 

Similarly, in tlie Narayaua xVdhyatma: 

'n.iTfcuiir ff.; 

Though the Lord is ever manifest, yet lie bccom(‘s visible through Jfis own 
po>vcrs (to the elect). Without the grace of that Supremo Self, who can sec Him, the 
Unbounded, Intinito Lord. 

Tlio Lord has said so in tlie (litix 24) : 

iT?q?rr ilR^sq: I 

nnisqqng^tng ii n 

Those devoid of reason think of Me, the unmanifest, as having manifestation, 
knowing not My supremo nature, imperishable, most oxeellcut. 

Though the Lord is tlius manifest to the eye of love, yet this fact 
does not detract from the essential invisibility of His Self. For this 
manifestation to His Lovers is an exercise of His mysterious power of Self. 
But with regard to persons devoid of love, the ljurd never manifests in 
His essential form, but as a reileotion. For says He in the (lita, (\ II., 2o) : 

mi I 

II II 

Nor am I of all discovered, enveloped in My creation-illusion. This deluded world 
knoweth Me not, the unborn, the imperishable. 

Therefore, thoiigii the Lord is essentially all love, mercy and supreme 
to the worldly He appears as a Being of all Terrible Power, a Ood 
of Vengence and Wrath. 

Thus the term “unmanifest,” when applied to the Lord, means 
that He is unmanifest U) tlie eyes of those who have no love for Him ; 
[but He suffuses tlie eyes of His lovers as the tire suffuses through an iron 
ball, and they see nothing but the Lordl. 

62 
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Adhikarana XIV—AllHhutrs arc the xiihittanee of the Lord. 

Now tlie author ostublislios tliat the attributes of tlie Lord are not 
different from the essential nature of the Lord. For if the attributes were 
different from the Lord, then they would become secondary, and the 
Bhakti for the Lord would also become secondary (for the man loves the 
Lord for }Iis attributes). But this is not the case. The love for the 
attributes of the Lord, is a love for the sake of the attributes themselves 
as sometliin^’ i.nincii)al and loveabh' in thoms(‘lv(‘S, and not for somethin|=? 
as secondary. 

Vimyn: We have the texts: 

I The Brahman is intelligence and bliss. 

I lie who is Omniscient and All-knowing. 

Knowing that Brahman as bliss. 

Doubt: Now arises the doubt, is this Brahman who is to be adored 
and loved, mere intelligence and bliss, or one possessed of intelligence 
and bliss ? (In other words, is lie a peisonal Ood having the attributes 
of inh'lligence and bliss, or is it pure intelligence and bliss?) 

Vvrmpalsa : As there are texts of both sorts, some showing Brah¬ 
man to be personal, otliers impersonal, it is not possible to determine what 
is the true nature of Bra liman‘ “wladher it is juii'Ci intelligence and bliss, 
or whether lie is tlie all-intelligent and the blissful on(‘. 

Siddhdnta: The next Sutra shows that the Loid is a personal being. 

SUTRA iir., 2. 2H. 

IR I ’ I II 

Ubhaya, (about being) both. Vyapadesat, on account of the 

declaration of the scripture, g Tu, but. Ahi, like the serpent, 

Kundalavat, like the coils. 

28. But the Lord is both (bliss and blissful, etc.) for the Scripture 
thus declares Him, as the snake and its coils.—347. 

co^imkntary 

Brahman has intelligence and bliss as Ilis essential nature ; He is 
essentially knowledge and bliss, and these are His attributes also: as the 
serpent and its coils. The coils constitute the serpent, and are not sepa¬ 
rate from the serpent, yet they are also attributes of the serpent. How do 
you know this? Because the above iSrutis describe Him as two-fold. 
The force of g but' is to indicate tliat all 8rutis liave one purport. The 
Lord being inconceivable He appears as bliss and blissful, etc. It cannot 
be said, as there arc both sorts of to.xts, Brahman is partlj’' blissful, and 
partly bliss, etc.” For there are no Svagatii-blieda in Brahman—He is one 



491 


II PAdA, XIV ADHIKARANA, Su. :iO. 

essence throughout like a diuinond ; and is not a unity like that of a tree 
Avhich lias internal dihercncos, lik(» root, leaves, flowers, 

SIJTJJA TIL, 2. 29. 

II ^ I II 

Praka^a, like the lii^ht. Aiirayavai, like the abode of light. 

Yh\, or. Tejastvat, on account of I Us being of a lustrous character,/.e., 

being essentially all-sentiency and consciousness. 

29. Or because Kraliiuan is of a lustrous cdiaractcr, He is 
designated as the abode of Light.— 

(’OMMKNTMTV 

Hecause Brahman is Tejas or all-sentiency, He is designated also as 
the abode of light, /. e., the abode of knowledge'. As the sun which is 
essentially light is said also to be the abode of light, so the Lord Hari 
whose essential nature is knowledge, (Juana) is said to be tin*, abode of 

knowledge also. An object is called lustrous or Tejas, who or which is 

opposite of ignoiance or darkness. It is a term applied to both persons 
and things. 

SUTRA IIL, 2. 30. 

II ^ u 1 II 

*15^^ Purvavat, as in the. prior time. Va, or. 

BO. (Brahman is both bliss and blissful, as one indivisible Time 
is said to be) jirior (and posterior).—349. 

COM.M KNTAKY 

Or to take another illustration. As time is a duration, and has 

neither priority nor posteriority in it, but is one, and yet is spoken of as 

prior and posterior, and itself becomes the measure and the measured, so 
also Brahman is both knowledge and the knower, both blissful and bliss : 
both the attribute and the thing having an attribute. This illustration 
from time is meant for subtler intellects, as that of serpent and his coils 
was for dull-Avitted. In fact, each succeeding illustration is subtler than 
the one given in the preceding Sutra. As it is in the Brahma Purana 
(Padma according to Madhva) : 

'JJW ’TO 

Through Brahman is non-different from bliss (He is bliss and blissful), yet conven¬ 
tionally He is spoken of as separate from bliss (as possessing bliss), just like the light (in 
the case of the sun, which is both light and the abode of light) ; or like prior and posterior 
time, where the indivisible Time becomes its own measure. 
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si'tija iir, 2. 31. 

II \ I H I 

siRi^rcl, I’ratisodliat, because of the denouncoiiioiit ov prohibition Clia, 
and : lias the force of ‘only' : exclusion. 

?>l. And because of tlio prohibition (in the Scriptures, which 
declare that the Lord and If is attributes are not to be considered as 
different).—350. 


(■OMMK.NT.vaV 

Thus in the Kaflia ITpanisad (II., 4. 11 and 14) : 

q=Ei5ffi q 'IJCqfr? II 

Even throu^'h the puriliod mind this knowledf^c is to be obtained, that there is no 
ditrerenee 'whatsoever here (in the attributes of the Lord). From death to death ho fijoes. 
who beholds this here with difference. 

Sn fs f^qrqfq i 
qt q!f4??n^qi5jrqqiqfii ii 

As water falling on an inaccessible mountain top runs donn, thus seeing:: the rpiali- 
ties of the Lord as separate from the Lord a man runs down to Darkness. 

Nor is there any Rvagata-bhoda in the I^ord, as th(‘ I'ollowinj:? text of 
tlic Narada Paheharatra shows : 

H pqgqvt^fqqfliqifiTr ii 

'Ihe Ijord is an entity havinjz; perfect and faultless qualities. IFe is the Atman or 
the Self and free from all the attributes of the body consistinfi; of insentient matter. He 
too has a body—hands, fact, face, stomach, etc., but all of pure bliss (not of matter). That 
Atman is everywhere and always devoid of internal di/rerences also. 

Thus these texts prohibit any difleroncc between the quality and the 
qualiiied, and consequently the qualities of the Lord (are not accidents, as 
is generally the case \Yith all qualities, but) are the essential nature of the 
Lord. Therefore, the qualities like knowledge, etc., are sometimes desig¬ 
nated by tlic term ‘‘T^ord." As says the Yisnu Purana : 

The word Lord denotes infinite knowledge, power, strength, lordliness, energy and 
lustre, without the admixture of any baser qualities. 

Thus these qualities are called Bhagavan or Lord. The two (the 
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Lord and His attributes) are spoken of separately—though they ore essen- 
tially one —just as the water and its waves are spoken of separately as tico, 
though* it is all one water. The differenee arises from lliis Vi4esa. There¬ 
fore, the Lord who is over joy and bliss, is said to be joyful and blissful 
and to have a body of all delifj:ht. All these qualities of the Lord are 
eternal, and eonsequently that body of tlie Lord is also eternal. Though 
tlierc is no distinction (Vis'osa strictly so called) hero between tlu' (|uality 
and the qualiiied, yet for conventional purposes such a (ViSesa) distinction 
is recognised and spoken of as such. If this conventional (Vi^esa) distinc¬ 
tion bo not admitted, then the sentences likf‘ the following would also 
become absurd (for they are really tautologies wlien logically analysed) : 
“The being exists,” “the time always exists,” “the space is every¬ 
where.” All these sentences are logical tautologies, but they are of 

constant use and good as convemtions. Nor can it be said that such a usage 
is erroneous and is based upon delusion. For the phrase “the Lc-ncss 
exists” conveys as true an information as the sentence “the jar exists.” 
For then' is no subsequent experience which suhlates this knowledge Nor 
is the sentence “the Be-ness exists,” is a superimposition or a figurative 

speech like “Devadatla is a lion.” For we can never say of Be-ness that 
it does not exist, as wo can say of Devadatta that he is not a lion. Nor can 

it be said that such a usage is a natural one, though there is no concrete 

content of any substance in these sentences like “the Be-ness exists.” 
The very fact that such usage is natural shows that in these sentences also 
there is a Vi^esa. The existence' of such Vi^esa is suggested by the ex¬ 
pressive illustration of the water flowing down a hill. The man who 

makes a distinction between the Lord and llis attributes goes down to 

darkness, like the water that falls on a mountain top. In that verse there 

is a prohibition of all difference between the Lord and His attributes which 

are described there, fn the absence of such conventional difference, there 
cannot be the possibility of the relationship of (piality and qualified, 
merely because there are many (lualities. The category called Yisesa 

(the specific attribute) therefore exists, even here, though it is not hero 
separate from the substance, but still has a particular function of its own. 
Nor is it open to the objection of regressns hi infinitum, that a Vifcsa 
must have a Yis^esa of its own, and so on. For we have said above, that 
the Yisesa here though not separable from the substance the Lord) 
has a function of its own witli regard to that substance. Therefore, the 

existence of Yi4esa is proved hero also, as it is an invariable concomitant 
of the substance to which it appertains. 

Note : The whole discussion about Yisesa is necessitated by the fact that there is a 
theory held by some NyaiyAyikas that qualities are non-etcrnal, and are accidental. 
Some deny also the category called Yisesa. The substance alone is eternal and the 
Yisesa is non-eternal. In this view, the Yisesa or the quality becomes non-eternal, if it 
exists at all. The qualities of the Lord also become non-eternal. But in the case of 
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Brahman the (lualities are eternal ; therefore, Visesa, which is ordinarily different from 
the substance, becomes the snhstanoe in the case of the T^ord. The quality becomes the 
qualified the Visesa becomes the Dharmin. 


.Idlnknrayjn .VV —/>V/W of Uic Lord is {lie higjfcs/. 

Now tho iiiitlior ostal)Iish(‘s that tho l)liss of tho liord Ifai’i is tho 

liighost. I fad that l)li.ss boon similar to that of tho Jiva, thoro would 

ariso thou no 1<4V(* (I^hakti) for such a Lord. 

J^isayif : Tho foxts under this Adhikarana aro all those N\liioh d('scril )0 
tho bliss of tho Lord. 

Douht : Is thoiv' any difforonco botwoon tho Ibuhinio and the Jaivic 

bliss or is thoro not ? 

Port a})ah'sa : Tlioro is no difference' for tlie Divine bliss is described 
in tho terms of ordinary worldly bliss, etc., an olqoct d(*notod l\v tho term 
“jar," cannot bo diflbront fi’om jar. 

Siddhaotn ; Tho bliss of the Lord is immoasurablo, and cannot bo 
slated in terms of worldly bliss, as shown in tlie next Sutra. 

sfTT?A HI., 2. 32. 

II ^ I I 11 

l^iram, higher than. Wfis Atah, from this (worldly bliss\ Sotii, 

about a bridge (as in Cldi. Up, VIIT, 4. 1). 3r?JTR Unmana, about being beyond 
measure (as in Br Up., VI, t. 23) Sambandha, about relation, tho 

propoi’tionato ratio between tlie two blisses. Bhcda, about difforonco. 

Vyapadesebhyah, from the declarations. 

»}2. (Tho bliss, etc., of Braliinan aro) higher than 

this, as the declarations of ^hho bridge,” “the iiniuoasur- 
ablenoss,” ‘‘the relative ratio” and ^'the difference” show 

this.—351. 


(OMMKNTAKY 

The bliss, etc., of Brahman must not be considered like those of the 
Jivas. It is infinitely higher in kind and quality. Why do wo say so ? 
Because tho words used regarding it such as ‘the bridge’ etc, show 
this. Thus in the ChhandogyaXJpanisad, VIII., 4. 1, it is said: 
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Now this helf is a bridge, and a support, so that these worlds may be kept sepa¬ 
rate. 

TIoro tlR‘ bliss «>[ Hmlnnaii is doseribod as a bridgi* sapportiii.i>' wliolo 

universe. 

So also in the Taittiriya llpanisad, 11, 1. 1, the bliss of llrahinuii is said 
to be infinite (Unniana) : 

WRlCij l-f, ST 1 

He who knows this bliss of Brahman from which the speech together with the 
mind return (unable to fully t^rasp it and describe it), without comi>rohonding it, is never 
afraid. 

Tins sliows tliat tln^ bliss of Brahman is immeasurable. 

The ratio between the bliss of tlu^ Lord and of a hum m Ixdiii? is tliat 

m 

l)etween infinity and one. As says the Brhatlar.iuyaka iri).nnsad, l\', 3. 32 : 

This is His hifi;hi‘st bliss. All other creatures live on a small portion of that i)liss. 

This sliows tlu* r(‘latiou Ix.dween the Divine tnul human bliss. 

The difference between the Divine knowledi^e and the human knowledge' 
is also shown clearly in tin' followiiyg verse : 

^ff^RT, s^R I 

The knowledge of the .Iivas is one thing, the knowledge of the Supreme is another. 
The knowledge of the Supreme is declared to be eternal, blissful, immutable and per¬ 
fect. 

In the worldly bliss are not to be found these qualities of being a 
bridge, etc 

The following Sutra answers the objection that an object designated by 
the word ‘jar’ cannot be totally dillerent from a jar. 

sri’ia in, 2. 33. 

II ^ I I II 

?TltTT?^T^ Samanyat, on account of being perceptible, or from resemblance, 
g Tu, and, but. Tliis word removes the doubt. 

:VX 13ut (the word bliss is applied to human joy, merely) on 

account of gerieric roscinblancc (and not because tlu^ two blisses arc of 
the similar nature).—852. 


commentauy 

As even one word ‘jar’ is applied to all kinds of jars, because all possess 
the common quality of being a jar ; so the wqirds bliss, etc., are applied to 
buman as well as to divine bliss, etc., uieroly as a coiniiion term, and do 
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not indicate any further similarity between the two. It is not necessary 
that the two should bo individually similar, thou»,h they may belong to the 
same category. Thus says a text : 

5T ^ q(f3^ ii 

The all-pervading Lord is possessed of supreme knowledge, etc., is ever untainted 
with the name and species of the qualities of matter : ife is never touched by them, or 
was touched by them, or will ever bo touched by them, () king. 

Tlie knowledge of the Supreme is thus dillerent from luiman know¬ 
ledge. 

If Bralunan, the substratum of all attributes, is distinct from the whole 
universe consisting of sentiemt and insentient objects, then liow do you 
explain the following teaching of the Clihandogya Ui)anisad, III, 14. 1, which 
declares th(‘ whole world to be Brahman : 

jnrfct i 

All this is verily Brahman. It is produced from Him, lives in Him and merges in 
Him. Lot one meditate calmly on Him thus. 

Th(‘ next Sutra answers this doubt. 


II., 2. 34. 

II 1 X 1 II 

Biuldhyarthah, to aid the understanding, J^idavat, as in tlie 

case of llie word “Foot." 

34. This teaeliiiig: is in order to aid the understanding, just like 
the word ^^Foot” (iu the lig ^’^eda, X, !)0. 3, wliere the world is spoken 
of as the foot of Brahman).—353. 

eOMMKNTAUY 

The whole world is said to bo Brahman in order to help the under¬ 
standing in realising Him, by cognising that every thing is His and is 
dependent upon Him. As iu the Rg V"eda, X, 90. 3, the whole universe is 
said to be one foot of Brahman while His three other feet are in Heaven. 
That metaphor is also meant to help the understanding to realise Brahman. 
When the mind realises that everything belongs to Brahman, ‘Sarvam 
khalvidain Braliman,’ and Brahman is in every thing, then its hatred ceases, 
for then it can hate no one ; and when all hatreds and prejudices, national, 
racial or otherwise, cea.se, then the mind becomes fit to be inclined 
towards the Lord. The texts like these do not teach that one should feel 
attraction for everything, for then that also would be a distraction of 
understanding. The sole object of all these texts is to teach that one should 
hate no one, nor love any one more than God. 
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Adhikarana XVI— Brahman is not monotonous. 

Says an objector : Admitted that Brahman has infinite bliss, etc, 

yet it cannot be an object of devout love, because there is dull monotony 
in it. The mind seeks variety in its object of love. 

The author, therefore, now shows that there is such variety of 

manifestation also in the object of adoration, the blessed Lord Hari. This 
variety is necessary in order to meet the wants of the various emotional 
temperaments, and the various moods of one and the same Bhakta. For 
if the Lord had not this variety, there would not have existed these various 

sorts of Bhaktis. These various manifestations of the Lord are each 

eternal, because the place, etc., where these manifestations (Bhana) are to 
be found, are also beginningless. The texts like “though one. He shines 
forth as many,” show that though there are varieties of manifestation of 
the Lord, yet in all those places, etc., where such manifestations are taking 
place, the Lord is one. It is one Brahman that shines forth in all these 
places. 

Doubt : Now arises the doubt : Does there occur any decrease or 
increase—any distinctions—in these manifestations, owing to their being 
various? Are some manifestations full and complete, and others less full 
and partial? 

Purvapaksa : All manifestations are equally full and perfect for 
the substance manifesting is one, and so all its manifestations must be 
similar, for all words which are synonyms give rise to the same concep¬ 
tion. So there is no difference in these manifestations. 

Siddhdnta : The manifestations are different, as is shown in the 

next Sutra. 


SUTRA nr., 2. 35. 

II ^ I ^ 1 II 

Sthftna-vWe§at, from tHe peculiarity of the place. 
Frakfii^dirat, as iu the case of (the sun’s) light, etc. 

35. There is difference in the manifestations of Brahman on 
account of the peculiarity of place, etc., where He manifests, as in 
the case of the light of the sun.—354. 

COMMENTARY 

Though the essential form of Brahman is indeed one, yet owing to 
the differences of the places of manifestation, and the differences of the 
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natures of the souls (Bhaktas, devotees), there arise differences in the 
manifestations of Brahman. In some lie manifests His Lordliness, in 
others His Loveliness, in others His Peacefulness, etc., according as the 
Bhakti relation is that of a master and servant, the lover and the beloved 
the quiet meditating Yogi and the object of meditation, etc. Thus as the 
one light of a lamp burning in a temple assumes different manifestations, as 
it falls on the different parts of it, according as it is a crystalline surface, 
or a wall embedded with rubies, or painted yellow, etc. Or as one air, 
pas.sing through various musical instruments, produces different notes, 
sharp, high, flat, etc., as the instrument is a conch shell, lute, drum, etc., 
so the one Brahman manifests as many hued, according to the difference of 
the receptacle. 

The sense in this. Where there is the manifastation of the Supreme 
Lordliness of Brahman, there the Bhakti is moved and guided by Law, 
(All staid and sober Bhaktas love the Lord, as the slave loves the master: 
Their Ood is a God of Power and Glory.) It is like the light of a lamp 
burning in a temple made of pure white crystal—where the reflected light 
is pure in its brilliancy and is dazzling in its effect But where in addition 
to Lordliness, there is manifestation of the Loveliness of Brahman also, 
there the Bhakti is moved not by the fear of the law, but by the force of 
love. There the light is le.ss dazzling but more sweet—it is the light 
burning in a temple made of rosy rubies. 

Thus Bhakti is different according to the emotional nature of the 
Bhaktas, i.e., the worshipers of the Lord. 

sCtoa hi., 2. 3t). 

II ^ I ^ I 

3^: Upapattel), because of the possibility: of the reasonableness. ^ 
Cha, and. 

36. And so tlie text of tlie Chhandogj’^a Upanisad (III., 14. 1.) 
becomes appropriate.—355. 


COMMENTARY 

According to this explanation, the text .of the ChhSndogya Upani§ad 
III., 14. 1., also becomes reasonable. It says “as is one’s faith (Kratu), so 
is his reward” which means that according to the nature of one’s Bhakti, 
is the vision of the Lord in the next life. 

Thus it is established that one Brahman has different manifestations, 
according to the differences of the receptacles in which He shines forth. 
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Adhikarana XVII—The Lord is the Highest. 

The author now establishes that the Lord is the Highest. For if 
there exists any other Being higher than the Lord, then there cannot arise 
Bhakti for such a Lord. 

Visaya : In the Sve^iSvat^ra Upanisad we read (III., 8) : 

I know that great Person. 

This and the subsequent verses describe the Brahman as the Highest. 
But then it says in III., 10. ^ 2 ^, etc, “that which is beyond 

that (Brahman) is without form, etc.” This shows that there is something 
beyond Brahman and therefore higher than Brahman. 

Doubt : Is there any object higher than Brahman who is the object 

of our worship ? 

Ptirmpaksa : There is something higher than Brahman, as the 

above text shows. 

Siddhdnia : The following Sutra refutes this. 

SUTRA m., 2. 37. 

II \ I X I II 

5WT TathS, similarly, so Brahman is the highest. Anya, of the other, ^ 
of the higher, Prati^edhSt, owing to the denial or prohibition (to look 

upon). 

H7. Thus Brahman alone is the Highest, because 

there is denial of any other higher being.— 356. 

COMMENTARY 

Thus Brahman is the Highest of all, because the Scriptures deny the 
existence of any other higher entity. In the same Sveta^vatara Upani§ad 
we find (in., 9): 

To whom there is nothing superior, from whom there is nothing different, than whom 
there is nothing smaller or larger. 

Thus this very Upani§ad refutes the idea of any higher being than 
Brahman. The full text of the ^vetafivatara is not open to the interpreta¬ 
tion put upon it by the Purvapaksin. The whole verse is given below : 

5^ ewes i 

efJrsr eppij-* ii 

I know that Great Person, of sun-like lustre, beyond the darkness. A man who 
knows Him truly, passes over death ; there is no other path to go. 
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This teaches that the knowing of this Great Person is the only path 
to liberation, there is no other path than such knowledge. Having taught 
this the Sruti goes on to strengthen this position by saying (III, 9): 

This whole universe is filled by this Person, to whom there is nothing superior, 
from whom there is nothing different, than whom there is nothing smaller or larger, who 
stands alone, fixed like a tree in the sky. 

This verse also shows that the Brahman is the Highest, and that it 
is impossible for any other being to be equal to or higher than Him. 

Then comes the tenth verse (which has been distorted by the Purva- 
pak§in, as teaching that there is something higher than Brahman). To 
show that the interpretation of the opposite party is wrong, the whole of 
the verse is given below : 

^ ^r^TR^, 2R I 

That which is beyond this (world), that is without form and without suffering. 
They who know Him, become immortal, but others suffer pain indeed. 

That which is beyond this”—does not mean **that which is 
beyond this Brahman,” but “beyond this world.” In fact, this verse 
also teaches the same as the preceding verse—namely, that there is nothing 
higher than Brahman. The word “Tatab”—‘than this’ should not be 
taken as applying to Brahman. The whole context is against such inter¬ 
pretation. If the interpretation of the Purvapaksin be taken as correct, 
then the statements in the preceding verses 8 and 9 would become false, 
for they say that there is nothing higher than Brahman. Even the Lord 
Himself has declared in the Qitft (VII., 7): 

There is naught whatsoever higher than I, O DhanaSjaya. All this is threaded on 
Me, as rows of pearls on a string. 

Thus there is nothing higher than the Lord. 


Adhikarana XVIII—The Lord is All-pervading. 

Now in order to show that the object of adoration is always near, the 
author teaches the all-pervadingness of the Lord. For if the Lord were 
not ever near, there would be discouragement in the heart, and so there 
would arise looseness of love. (If the Lord were at a great distance, how 
could the worshipper reach Him and how could he feel any love for such 
an absent far-off deity ?) 

Vimya : The gratis declare (GopSla Pdrva Tfipani) : 

^ ^5^ *fr I 
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the adorable, is one, the controller of all, and all-pervading. Though one, 
He shines forth as many. 

Doubt: Now arises the doubt : Is this Hari the object of meditation, 
something limited, or all-pervading ? 

PurvapaksSi : The Lord is limited. In experience He appears 
to have a middle size (neither atomic nor all-pervading). Moreover, in 
worshipping Him, He is looked upon as different from all the world and 
its modifications. Therefore, the world is excluded from Brahman—and 
thus it limits Brahman ; for Brahman is not where the world is. Thus 
for both these reasons, the Lord is a limited entity and is not all-pervad¬ 
ing. 

Siddhdnta : The Lord is all-pervading, as is shown in the next 
Sutra. 

SUTRA TIL, 2. 38. 

II \ I ^ I II 

•*1^^ Anena, from him, by the Supreme Person. Sarvagatatvam, 

being present everywhere. ^RTPT Ayftma, about occupying all space, or about 
extent. Sabdadibhyah, from scriptural statements, etc. 

38. (Even in the Middle Form), there is the all-pervadingness 
of this Supreme Person, because of the scriptural statements, like 
occupying all space, etc.—357. 


COMMENTARY 

The Supreme Person, even in His Middle Form, is endowed with 
the quality of all-pervadingness. Not only the atomic and the infinite 
forms are all-pervading, but this Middle Form—the form worshipped by 
men, is also all-pervading. Why do we say so ? Because the word AySma 
or occupying all space is used about this Middle Form also. The word 
“Adi,” “and the like,” in the Sutra shows that the Lord possesses also 
inconceiveable powers, etc., by which even in His Middle Form He is all- 
pervading. Thus the text of the GopSla Pilrva TSpani quoted above 
(Sarvagah Kr§nah) shows that the Middle Form ^Kr§na is all-pervading 
also. Similarly, the following text of the Taittiriya Aranyaka corroborates 
the same view : 

N^rdyaj^a exists pervading all—inside and outside—all whatsoever that is seen or heard 
in this world. 

This also shows the all-pervadingness of the Middle Form, the form 
Nfirftyana. This all-pervadingness of the Middle Form is through the 
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inconceivable mysterious power of the Lord. Ho Himself says in the 
GM (IX., 4 and 5) : 

sr =qTf ii 

By Me all this world is pervaded in My unmanifested aspect; all beings have root 
in Me, I am not rooted in them. 

51 JifwrfJi tw *r 

^ »mi?rrT »ii*n5R5 li 

Nor have beings root in Me ; behold My sovereign Yoga I The support of beings, 
yet not rooted in beings, My Self their efficient cause. 

Nor does the Lord become limited by the existence of other worldly 
objects. The Lord is not excluded from the space occupied by such objects. 
For the above text says, "He is inside and outside every thing.” Therefore, 
another illustration speaks of Him “as the butter in the curd, as the oil 
in the sesamum seed.” Therefore, it is proved that Hari is a worthy object 
of worship, as He is all-pervading. This is further demonstrated in the 
narrative of Sri Kfsna in the Tenth Skandha, where He is bound by a 
cord which gave Him the name of Dfimodara. In the Bhagavata (Tenth 
Skandha) it is thus said by Suka : 

51 51 ujfir =5nqru:i 

smifi ifl, qt n 
s 5ifqr?U5iu5qTfi *i?q%sfn>?tqrsf«i i 

5I51T aifu qm ii 

He who has neither inside nor outside, neither front nor back, but who is both inside 
and outside of the world, in its front and in its back, yea, who is the world itself— 
Him considering as her son, as a mortal child. Him the unchangeable and Immutable, 
the cowherdesB bound by a cord, as if He was an ordinary infant. 

The reason of this has been given by us before under the Sutra 
«B5*6T«W5ri^, etc. 


Adhihctrana XIX—The Lord is the Qiver of all fruits. 

The author now describes that the Lord is the giver of all fruits. 
Otherwise, if He did not give rewards of actions, or gave inadequate 
rewards. He would be considered as a niggardly person and no Bhakti 
would flow towards Him. 

Visaya : In the PraSna Upanisad, III., 7, we read : 

35rq qqfiri 

He leads them to the world of the virtuous who have done virtuoiu deeds. 

Doubt -. Here arises the doubt-Are the rewards, such as Heaven, 
etc., the effect of sacrifices alone, or are they given by the Supreme Lord ? 
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Fiirmpaksa : They uro results of sacrifices, etc. He who does 

good acts gets heaven, he who does not do good acts does not get 

heaven. There is no scope for the Lord here. 

Siddhdnta : The following Siitra refutes this. 

sCtra III., 2. 39. 

II ^ I H I ^5. II 

Phalam, tlie fruit, Atah, from him only. 3rqq%: Upapatteh, be¬ 
cause it is possible, reasonable. 

39. The fruit is given by Him only, for that is the more reasonable 
view to hold.—358. 

COMMENTARY 

Heaven, etc., which are the fruits of sacrifices, etc., are awarded by 

the Supreme Lord alone, because it is more reasonable to believe that 
an eternal, omniscient, omnipotent, all-compassionate Bein^ awards such 
rewards, than that any inert entity like sacrifice, etc, which is transient, 
gives such reward. The Lord, pleased by the performance of sacrifices, 
elc, by men gives the reward in proper time, though after a certain 
lapse of it But sacrifices themselves are non-intelligent forces, they 
cease to exist as soon as performed, it is not possible for them to award 
their fruits. The acts by themselves are non-efficient It is the moral 
Ruler who awards rewards and punishments—not arbitrarily, but according 
to one’s deeds. 

The author now gives a proof of this in the next Sutra. 

SUTRA HI., 2. 40. 

II ^ I ^ I II 

Srutatvfit, because of the declaration of the Sruti. ^ Cha, also. 

40. Because the Sruti also declares that Brahman awards all 
rewards of action.—359. 


COMMENTARY 

In the Brhaddrariyaka Upanisad III., 9. 28, we read: 

Brahman who is knowledge and bliss, is the principle, both to him who gives gifts 
and also to him who stands firm and knows. 

So also in Byhadfiranyaka Upani§ad IV, 4. 24 : 

^ m ^ TOifsr irrmr qr«n^r qg ?r qq ^ i 

This indeed is the great, the unborn Self, the strong, the giver of wealth. He 
who knows this obtains wealth. 
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Thus these texts of the Byhadftranyaka Upani§ad show that the reward 
is given by the Lord. 

The “giver of gifts” in the above passage, means the Yajamfina, the 
sacrificer. The word RStih in the above means the fruit-producing. 

The author now states a different opinion as held by some. 

SUTRA III., 2. 41. 

II ? I ? I »m 

Dharmam, Dharma, the performance of the duty (as the reward- 
giver) Jaiminil), Jaimini (holds). Atayeva, from Him only. 

41. According to Jaimini, Dharma (which directly gives the 
rewards of actions), arises from Him (the Lord).—360. 

COMMl'aJTARV 

Jaimini holds that Dharma alone comes from Him, the Supremo 
Lord, and not the fruit The very Karma (which directly gives the fruit) 
comes from the Lord. For says a Sruti (Kaus. Up., III., 8.) : 

"w mg d d sPRkwi sfipftqit i 

He makes him do good works whom He wishes to take to higher worlds. 

According to Jaimini, it is not necessary to hold that the fruit of 
work is directly given by the Lord. For Karma alone has the power of 
producing such fruit by the rule of agreement and difference. "Where 
there is good Karma, there is good fruit Where there is not good 
Karma, there is no such fruit It is, therefore, useless to suppose that the 
Lord awards fruit The activity of the Lord ceases by producing the 
proper Karma. 

But says an objector, Karmas are transitory, they are not capable 
of producing an effect at a distance of time. Nor is it possible that 
something existent should come out of a non-entity. 

To this we reply : It is not so. For though a Karma ceases to 
exist as soon as done, it leaves behind a force called Apdrva. The Karma 
ceases to exist only after producing this Apurva. This Apflrva gives the 
reward to the doer of an act even after a lapse of time, the fruit being 
appropriate to the Karma. This is the opinion of Jaimini. 

The author gives his own opinion in the next Sutra. 

SUTHA HI., 2. 42. 

3 II n ? III 

^1^ Pnrvam, what is aforesaid, i. e., the Lord is the bestower of rewards. 

3 Tu, but Badarftyana^, BftdxAyana (holds). ^ Hetu, of the cause. 

VyapadeSftt, on account of designation. 
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42. But Badarl.yafla holds that the aforesaid • Brahman 
is the hestower of rewards, because the reason for it is shown in the 
scripture.—361. 


COMMFINTAHY 

The word ‘but’ removes the doubt raised in the preceding Sdtra. 
The holy BSdarSyana liolds that tho aforementioned Supre ne Lord is the 
immediate giver of rewards. Why does ho hold this view ? Because the 
scripture gives tho reason for this. Tho Pnv4na Upani.?ad says, (III., 2), “He 
leads him to the region of the best who does good deeds. He leads 
him to the region of tho sinners who commits evil deeds.” This Sruti 
clearly shows that the bestowing of rewards is the direct act of the Lord 
and not through tho mediation of Dharma. Since Karmas cease to exist 
as soon as done, they exhaust their force and cannot be instruments in 
producing any result. Moreover, tho very existence of Karma is dependent 
upon Brahman. For the texts say that Matter, Time, Karma, etc., 
are dependent upon Brahman. Thus it is proved that Brahman alone 
sets persons to do good or bad deeds. He is the causative agent in every 
Karma 

As to tho reasoning that Karma, though ceasing to exist, leaves, 
an Apdrva behind, and that such Apilrva produces rewards, that is a lame 
reasoning. The Apflrva or Adf§ta is as much an insentient object as 
a clod of earth or a piece of wood, and it has no power to produce any 
effect Nor do the scriptures mention any such thing as Apflrva. 

But, says an objector : The sacrifices go to propitiate Devas, and these 
Devas, being so propitiated, give the desired reward. The Supreme need 
not be dragged in to give the reward of sacrifices, which are done by 
inferior agents. 

To this we reply. It is under the sanction of the Supremo Deva that 
these inferior Devas give rewards of action. This has been proved in 
the AntarySmin Brfthmapa where the Supreme Lord is declared to be the 
Inner Ruler of all Devas. Therefore, tho Lord is the bestower of rewards. 
The blessed Sri Kt^na himself has said so in the OitS (VII., 21-22); 

ift I 

II II 

Any devotee who seeketh to worship with faith any such aspect, I verily bestow 
the unswerving faith of that man. 

ijru?r ^ «er: m it ii 

He, endowed with that faith, seeketh the worship of such a one, and from him he 
obbdneth his demree, I verily decredng the benefits. 

64 
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It is, therefore, said that the Lord, propitiated by sacrifices, etc., 
gives the reward (either as a temporal bliss or liberation). Nor is there 
any limit to the generosity of the Lord. Propitiated with devotion. He 
may give Himself even to his devotee, as will be taught later on in 

in.. 4.1. 

Thus in these two Pftdas (III., 1 and 2) have been shown the means 
of attaining Brahman which consist in a deep yearning (literally, thirst) 
to reach Brahman, and equally strong disgust for anything other than 
Him : and which mental attitude is , acquired by contemplating over the 
multifarious attributes of the Supreme Self, such as His having the form 
of Pure Intelligence, His being the Controller of the whole Universe and 
by realising that he is free from all faults, while this world is full of all 
faults, in the shape of birth, pain and death. 




THIRD ADHYlYA 

Third Pada 


itsiT »Trat qVniifir 

\sr^?Ts=i? era^siRi »T»n^ awn.- ii 

He who, overcoming M&y& by Hia Farit Sakti, ever devotes His attributes and deeds 
(to the good of his creation), may that Qod Krsna, whose body is Pure Intelligence, 
shine forth in my mind. 

Note : The verse may be applied to Sri Chaitanya also whose body Krana took for 
the manifestation of his deeds and qualities. 

In this Pada is treated the methods of meditating on the various 
attributes of the Lord. The fact here is this. In the Own Form of the 
Supreme Self, the Highest Person, there exist always manifest many 
eternally perfect forms, all mysterious and wonderful, as there exist in 
the crystalline gem many hues and colours. Understanding that the 
Lord is fulness and perfection, without being limited by these forms and 
yet fully mainfest through every one of these, the man selects any one of 
these, suitable to his taste, as a special object of his worship and meditation. 
Every form of the Lord has a certain number of qualities specific to 
it The form has other qualities. The man must meditate on the specific 
form chosen by him, with the attributes taught about that particular 
form: but all the same the attributes taught about the other forms, and 
not taught about his chosen form, should also be meditated upon as 
existing in his special object of worship. Thus he who meditates on 
Brahman as mind (as is taught in the Taittirtya Upani§ad, Bhyguvalll) must 
collate all the attributes of the mind not only from his own particular Vedic 
^ftkhft, but from other ^SkhSs also where meditation on Brahman in the 
form of mind is taught. Of course, in meditating on Brahman as mind, 
he must not bring together attributes not belonging to mind (such as, 
those of food, though Brahman is taught to be meditated upon as food 
also). In fact, only those attributes are to be supplied from other tiiftkb&s, 
which are taught about the particular object of meditation, and not any 
attributes in general. 

Others, however, say thus. One Supreme Brahman manifests as Bftma 
or Er^pa, etc., like an actor, appearing at different times and places, 
under different characters, and shows forth different qualities and performs 
various acts, appropriate to the occasion; therefore, all attributes taught 
regarding one manifestation may, without incongruity, be meditated upon 
with regard to another manifestation. There is nothing impossible 
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or unharmonious in this : because the entity manifesting is one though he 
shows forth his different aspects. 

It may be objected that some attributes and forms are so self-contradic¬ 
tory that they cannot bo the object of simultaneous meditation ; thus 
sweetness and luxuriousness are incompatible in the meditation on RSma 
while they are perfectly liarmonious attributes in Ky§na: while peaceful¬ 
ness and austerity are good attributes to meditate in Nara-Narayana, but 
hardly in others : so also ferocity, power and lordliness go in very well with 
the meditation on Man-Lion, but not with others : meditation on all these 
attributes (i. e.\ sweetness, lordliness, luxuriousness, peacefulness, austereness, 
ferocity, etc.) simultaneously, is evidently incongruous. So also there are 
certain forms which are incongruous. 

Thus meditating on the Avatfiras of Pish or Boar as playing on lute, 
or carrying conch, discus, bow and arrow : or meditating on an Avatara 
in human form, such as Rama and Kr§na, as having horns, tail, mane, tusk, 
etc., would be an incongruous form-meditation. Of such meditations, it is 
said in the Mah§,bh&rata : 

, He who meditates on the Atman as different from its true form, has committed the 

greatest sin, for he is a thief who steals the self. 

\ 

Therefore, both on the basis of reason and of authority, such incongruous 
meditation should not be done. 

To this, it is answered that by collation of qualities is meant the 
collation of those, qualities only which are suitable for a simultaneous 
meditation and not of incongruous qualities. 

. IJow, meditating on attributes not taught in connection with a particular 
UpSsaiiS but taught with regard to another, may be of two sorts : either 
meditating on the essence of those attributes, or merely forming a mental 
idea of them. The first kind belongs to the class of devotees called 
Svanistha The last belongs to those called EkSntins. It will be taught in 
the next Pfida, that there are three sorts of worshippers, Svanistha, 
Parini^thita, and Nirapek§a. Among these three kinds, the Svani^thas 
(who are generally office-bearers in the Cosmic hierarchy, holding posts 
like those of the four-faced Brahmd, etc.), are universalists—they have 
equal love for all forms; aud meditate on all forms of the Lord and 
always collate all the attributes of the Lord found in every form, in thevr 
mediiation. There is no incongruity in meditating in one ioim with attri¬ 
butes belonging to all diverse contrary forms. For it is possible to realise 
all these contradictory attributes in one form, in a succession of timft as 
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it is possible to see different hues in the prism at different times. The 
other two kinds of devotees the Parini§thita and Nirapeksas are, however, 
less liberal - (they may bo called sectarians, jealous to maintain the dig¬ 
nity of their particular God). Their love is not universal, but limited— 
not Sama-priti, but Visama-priti. They meditate only on those attributes 
which their particular Form of the Adorable manifests, and they see only 
those attributes and are blind to others. Though they know that the Lord 
has other forms and other attributes also, but they, being exclusionists, do 
not meditate over those attributes nor look at those Forms : for they are of 
no use to them, nor those forms and attributes become manifest to them. 
This will bo made clearer in a subsequent Adhikarana. As regards the 
verse from the MahSbh^rata, it denounces those hard-hearted Advaitins 
who think the Lord to bo mere knowledge without bliss and other 
attributes. (They deny bliss to Brahman, and hold that joy is an attribute of 
matter and not of spirit). 

But they forget that the whole purport of the scriptures is to teach 
that Brahman is full of all auspicious qualities, and is not Nirguna; and 
that by knowing this Saguna Brahman, a man becomes free from all 
fears; and that the scriptures teach that this Saguna Brahman should be 
searched after by the seeker of liberation. In the Dahara Vidya (Chhandogya 
XJpani§ad, VIIL, 1. 1-6) the Lord is taught to possess all auspicious qualities, and 
it is said: “That which is within this lotus. Ho is to be sought for, He is 
to be understood.” Similarly, in the Taittiriya Upanisad IT., 4. 1, it is 
declared that knowing Brahman as bliss a man does not fear anything. 

The Advaitins hold that these Gunas do not really belong to Brahman 
but are attributed to It as a convention or as a superimposition. But this 
is a mere fancy of theirs There can be no superimposition—for it occurs 
there where a quality really exists in one thing, and is wrongly imagined 
to exist in another, as the red colour of the lotus is superimposed on the 
white crystal. But these Gupas {e.g., omnipotence, omniscience, bliss, etc.) 
are not found in anybody else; and so they could not be an object of 
suporimposition in Brahman, when they are non-existent outside of Brah¬ 
man. Nor can these Gunas be said to bo merely conventional: for there is 
no statement to that effect in the scriptures. They are real concrete attri¬ 
butes of Brahman, and are not to be taken in a metaphorical or allegorical 
sense. 

But, says the objector, the scriptures do use metaphorical language: 
as in the Byhadfiranyaka Upanisad, V., 8-1, “Let him meditate 

on speech as cow.” But, because in one passage the scriptures make a 
metaphorical statement, to hold that all statements about Brahman are 

aekphomaJ, is a sign of weakness of inteJlect lor, if Ms were so, ftan &o 

statement “Let him meditate on Atman” would also become metaphorical; 
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and meditation of every kind will come to an end. Even the Advaitins 
admit that some meditations, at least, are not taught metaphorically in the 
scriptures, but are true literally. Thus in explaining the Sutras III., 3. 12 
and III, 3. 38, even the Advaitins hold that meditation on Brahman as bliss 
is actually taught; Brahman is not to be imagined as bliss, for the purposes 
of meditation, as the speech is imagined as cow. But Brahman is bliss. 
Similarly, in explaining III., 3. 38, they say that the Jiva and the Lord must 
be meditated upon as idcntical—not imagined as identical, but that they are 
identical. Thus according to the Advaitins also, the scriptures do teach 
in some places, meditation on real attributes and not on fictitious qualities. 
Why should not then the scriptures be construed consistently throughout ? 
Why should some attributes be taken as real Gunas of Brahman, and the 
others as fictitious superimpositions? 

But, says the Advaitin, the scriptures describe Brahman as Nirguna: 
and, therefore, we say that all the so-called Gunas of Brahman are really 
crutches for meditation, and do not properly belong to Brahman, who is 
Nirguna. To this we reply, that all such Nirguna passages are to bo construed 
as teaching that Brahman has not the Gunas of Prakyti (Sattva, Rajas and 
Tamas) but Ho possesses transcendental non-Prakiftic Guna^. In the view 
that the qualities are not separate from the qualified, every thing is 
reconciled. 

The Gunas to be meditated upon are of two sorts—the Gunas consti¬ 
tuting the spiritual essence of the object of meditation, and the Gunas 
appertaining to the form of such object. The Gunas like omnipotence, 
omniscience, etc., belong to the first kind ; the Gunas like smiling face, etc. 
are of the second kind. The Gunas of the first kind may all be collated 
together in a single meditation. In fact, the full conception of the Lord 
is possible only in this way, by bringing together all His attributes, scat¬ 
tered in different passages of the scriptures. 


Adhikarana I—The Lord is the Quest 

Visaya: Nowin order to establish- that all Gunas may be com- 
prised in a single act of meditation, the author first proves that'the 
Lord is the object of search in all|the Vedas ;;:and that allj^the* Vedas 
declare Him. All texts about meditation may be considered as Vigaya 
texts in this connectioD. 
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Doubt : Is Brahman to be known according to tlio modes of 
meditation taught by one's own i^akha, or according to the modes taught 
in other ^Skhfis also ? 

Purvapaksa : The Sakh^s being different, and their teachings 
being different, Brahman must be realised according to the practices 
taught in one’s own Sakha. The omission should not be supplied from 
other S8khas. 

Siddkdnta : This view is refuted in the following Sutra : 

SOTRA in., 3. 1. 

I ^ I ^ 1 Ul 

Sarva, all. ^ Voda, the Vedas. Anta, the settled conclusion, the 

truth, Pratyayam, the knowledge, the object or meaning, realisation. 

Chodanlidi, of the injunction and others. By ‘others’ is meant reasoning. 

Avife§at, on account of the non-speciality, or non-difforonce, similarity. 

1. Brahman is the object of knowledge taught in the truths of all 
the Vedas, because the injunctions (and reasonings, etc.) are all 
similar.—362. 


COMMENTARY 

Tho word ‘Anta’ in the SQtra means firmly established conclusion; 
and it is used in this sense in the Gita also (II., 16) : 

The truth about both hath been perceived by the seers of the essence of things. 

The truth which all the Vedas seek to teach mankind is 

the knowledge about Brahman. Why do we say so ? Because all the 
Vedic injunctions and the like, have this in common that they 

all are directed towards this end. The words “and the like” mean 
reasoning. Thus the injunction of the Vedas says (B^hadSranyaka Upanisad, 
I, 4. 7) : “Let men worship Him as Atman.” The injunc¬ 

tions like the above, with similar reasonings, prove that the Atman or the 
Supreme Self is tho object of worship enjoined in the Vedas. As the 
above injunction is found in tho Madhyandina rescension of the Bfhad- 
Sranyaka, so is it found in the Kanva rescension also. All SSkhfis are 
agreed in enjoining tho worship of Brahman. 

Says an objector : In some places Brahman is described as knowledge 
and bliss m, Br. Up., IIL, 9. 28), in other places he is called 

omniscient and all-understanding (Mund* I.» !• 9). Thus 
every ^ftkhfi gives a different description and so the object described 
fnust be different in each. Therefore, Brahman is not the common object, 
described in all the ^ftkhSs. 
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This objection is raised and answered in the next Sdtra ; 

siiTRA. in., 3. 2. 

I ^ I X I ^ II 

Bhedat, owing to the difference ( in the statements about Brahman 
in the different SSkbSs). Na, not. ?fcr Iti, as, so. ^ Chet, if. Eka- 

sySm, in the one and tlie same (SakhS). ^ Api, also, even. 

2. If it be objected that the descriptions being different, one 
Brahman is not enjoined by all Sakh&s, we reply it is not so. Because 
in the one and the same Sa,khff, the other attributes of Brahman are 
also mentioned. —363. 


COMMENTAET 

The objection is not valid. Tho same SSkhS, which mentions that 
Brahman is knowledge and bliss, describes him also as omniscient and 
all-understanding. Thus in the Taittiriya Upanisjad Brahman is described not 
only as True, knowledge, and infinity, but He is described as bliss also. In 
fact, all these words employed in different ^SkhSs, convey the idea 
of one Brahman and His various attributes. Thus there is no conflict even 
between these various Sfikhfis. 


SUTHA UL, 3. 3. 

qqr^ f| qqiq|\f^Tn^ I ^ I ^ I ^ II 

SvSdhyayasya, of the study of the scriptures, i. e., tho Vedas. 

Tathfttvena, on account of being such : being generic in their force, 
ft Hi, indeed. SamachSre, in all ceremonies, in performing all sacred acts. 
wftBIUU Adhikirat, owing to the eligibility of all to study all and perform all. 

Cha, and. 

3. The injunction about the study of the Vedas being general, (the 
whole of the Vedas may bo studied by all), and because all have the 
right to perform every ceremony mentioned in the Vedas.—364. 

COMMENTARY 

In the Taittiriya Aranyaka, H., 15, there is the injunction 
The Vedas should be studied.” This injunction is in general terms-it 
does not say, ‘‘study only a particular ^fikhg, but study all the Vedas ” 
In fact, it enjoins the study os study (Tathatvena) and not as belonging 
to a particular Sakha. Therefore, the entire Veda must be learnt The 
Smtti also ordains that the twice-born should study the entire Veda 

together with its secret doctrine (Manu). Moreover, every one has a right 
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to perform all the various rites laid down in the Tedas—he is not con¬ 
fined to his own Sakha, but has the option to perforin the ceremonies 
laid down in otlier Sakhas also, if lie has the ability to do so. So also says 
the Snivti : 

w fsffcT I 

1^ w^rRfi^: ii 

I 

?n<3i5r< II 

The ceremonies may always be performed according? to the methods laid down in 
all the Vedas : because bliss is the fruit of the performance of these rites, under whatever 
form they may be done. The rule that the ceremonies should be performed aecordin^ to 
the method laid down in one’s particular Sakh^ is a concession to human weakness, for 
all have not the power to study the diilercut Hitkhits, Vyttsa, seeing that men were 
incapable of performinj^ all the ceremonies, divided the Vedas into Sakhits, and made 
obligatory only certain ceremonies according to certain Siikhas. 

Therefore, it is estal)lislie(l that Bruliinaii may be realised b> aU tlie 

/ 

religious practices taught in all the Sakhas of the Vedas, if a man lias 
power to do so. ([f ho has not such power, let him try to realise Him 
according to the particular practice laid down in his o-vn Sakha.) 

The author next gives an illustration of indirect reasoning leading to the 
same conclusion. 


sCtu.v in., 3. 4. 

I ? I ^ I » II 

Savavat, as in the case of the seven libations or sacrifices. ^ Cha, 
and. Tat, tliat. Niyamali, the injunction, the rule. 

4. And that rule is (not) like (the injunction about) the Seven 
Libations.—365. 


C’O^lMKNTAUY' 

The Savas are the seven libations (Homas) beginning with the Saurya 
and ending with the Sataudana libation. Tiiey are restricted to the 
Atbarvanikas—tlie keeper of one-fire. The people of other i:>akhas who 
keep three fires, are not permitted to perform these Sava libations, since 
they are connected with those who keep one fire. There being no such 
restriction with regard to the worship of Brahman, from this indirect 
reasoning also we learn, that lie may be worshipped according to all the 
methods laid down in any scripture ; by those persons who liavo studied 
all the Vedas. 

yoie : The Sava-rule is restricted to the Stharvapikas, and may not be performed 
by the followers of the other Vedas. Not so, however, the rule about the Brahman-wor¬ 
ship : which is universal, and is not the peculiar heritage of any particular Veda-schooL 

65 
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The proper translation of the Sfttra requires a “not” in it; for the reasoning is indirect 
here and is better brought out by such an insertion. 

Or the Sutra may bo instead of II If that reading 

be adopted, then it would moan that as in the absence of any obstacles all 
water tlows down naturally into the sea, so all the texts of the scriptures 
converge into Brahman and describe Him alone. This rule is dependent 
upon tlie power of the individual. If he has mastered all tlie Vedas, he 
can worship Him with all the Vedic Mantras. In this view, the Siitra 
should be translated thus : “And tliat injunction is but analogous to the 
case of water.’’ (Madhva). As is said in the Agni Puruna : 

31^1 

(I 

Just as the waters of the rivers, if unobstructed, go to the sea, so all the words of 
the Vedas conduce to the knowledge of Brahman, according to the power of the man. 

The author next (juotes an expr(*ss text to prove his ])ositi()n. 

srru.v HI.., 3 . 5 . 

^ I ^ I ^ I V. II 

l)ai4»yati, shows (tlie scripture). Clui, anti. 

5. Aiul the Scripture shows this directly.—.‘ICO. 

COMMKNT.VRV 

In the Katha iTpauisad 1., 2-15, we liavo : 

Whose form and essential nature all the Vedas declare and in order to attain Whom 
they prescribe austerities, destrinp: to know Whom l/ie yrent miex perform Drahmacharya, 
that Symbol I will briefly tell thee, it is Oiu. 

This te.xt sliows tliat tlie Blc.ssed llari is tlie aimed at by all the 
Vedas. The force of the word ‘and’ in the Sutra is to imply : ‘If the man 
has the ability.’ Therefore, it follows that all men, who have the ability 
to do so, should worsliip Braliman witli all tlie methods taught in all the 
Sfikhils. But those who have no such ability, must worship according to 
the rules • of Ills own particular Stlkha. Because the Lord is known by all 
and each one of these methods. 

Though this proposition was established in the Siitra, ‘Tat tu sama- 
uvayat’ (I., 1. 4) also, yet it is re-stated here, in connection with the topic of 
the collation of all the Oufias of Brahman, as appropriate to the occasion. 
Such repetition is no fault, but helps to streagthen tho argument. 
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AdhiJrarana II—All the allribiitcif of Brahman may be 

collated. 

The abovo discussion about tho Lord bcins the goal aimed at by all 
Vedic teachings, was undortaken as a prelude to the proposition that all 
the Gunas of the Lord scattered in didbrent Silkhas should be collated to 
form a complete conception of Brahman. 

Thus in tho Gopala [’lirva Tapani Upanisad tlio Brahman is described 
as having the form of a cowlierd, blue as Tamala leaf, dressed in yellow 
raiment, adorned witli the Kaustubha gem, playing on a lute, surrounded 
by cows, cowlierds and cowherdesses, tho tutelary deity of (Tokula. This 
is the essential form of Brahman. (See tho full extract under Siitra III., 
2. 17). 

But in tlie Rama Piirva Tapani, Braliman is described as Rama having 
Sita on his left, liolding a bow in Ids hand, tho killer of Kaksasas like tlie 
ten-headed Ravana, and the ruler of Ayodhya, etc, as follows ; 

i 

fsgsi: li 

1 raving Trakrti (Sitil) as his companion, of green colour like that of Durvit, having 
yellow dress, and matted locks of hair, two arms, adorned with ear-ornaments, and a 
garland of jewels, wise, and holding a bow in his hand. 

Such like is tho description of llrahnian given in that Upanisad. 

While a third description of Brahman is given in tho Nrsimha IIp- 
anisnd, ns liaving a very dreadful face frightening oven to the great Dovas 
like Brahma, etc., tho Lord in the form of a ^lan-Lion. In tho Mantra 
sacred to Man-Lion, the word ‘terrible' (^^^5) occurs: and the Upanisad 
asks : 

Why is he called the Terrible ? and it gives the answiT in these words: Since all 
the worlds are terrified by looking at this form—all the Devas, and all the creatures 
run away through fear of him, and he is not afraid of any one, he is called the Terrible. 
(As says the Hriiti) : From terror of it the wind blows, from terror the Sun rises, from 
terror of it Agni and Indra, yea, Death runs as the fifth. 

While another text describes Brahman as Trivikrama—the Dwarf 
encompassing the universe with his three steps. In the Rg Veda, I., 154. 
1, we find : 

2fr n 

I will proclaim the mighty deeds of Visnu, how he created the earth, the words 
below it, how he fixed fast the vast firmament and the worlds above it (where dwell the 
Freed ones with Him) and how he encompassed them all with his three glorious strides. 

Like the sacrifices which are different, because the Devatas invoked 
and the offerings made are different, so here also the Upasanas must be 
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different, because the qualities are different (and all the above four kinds of 
meditation cannot refer to one Brahman), 

Do7ibt : Therefore, arises the doubt; 8liould the Gunas mentioned 
in one Upasana (form of meditation) bo comprised in the other Uptisana or 
should it not ? 

Pnrvapahsa : The meditation becomes fruitful by dwellin^i: over 
tlie attributes read to^^otiier in one place. The attributes mentioned in 
anotlier Upasanfi should not bo dwelt upon, and comprised tog-ether, because 
no higher fruit is gained tliereby, and because the attributes being contra¬ 
dictory, would create disharmony in meditation. 

Siddnanta : Tlie next Sutra refutes this view. 

SITR.V TII., 3. 6. 

^ I ^ I ? K II 

Upasniiiliarnl), tlic combination (of all tbe qnalities). Avtlia- 

bhedSt, owing to the non-differenco in tlio object, i.p., the object of meditation 
being lira liman alone in every case. Artba means tbe characteristics of Brah- 
m an. There is no differoHce in them. A'idhi, of the duties enjoined (by 
the scripture.s), injunctions. Sesavat, as in the case of the remainder, 
the complemetary. SaniSne, in the ease of a common meditation on the 
(excellences) befitting (Brahman), being the same, being common to several 
HakhSs. Cha, only. 

0. Only in the case of common meditation, the particulars 
mentioned in each Hakha may he combined, since there is no 
difference in the subject-matter, just as in the case of what is comple¬ 
mentary to injunctions.—367, 


COMMKNTAIiY 

The word 'Cha' in the Sutra has the force of exclusion. 'Where the 
meditation is common, namely, where it is of equal character, having for 
its solo object the pure Brahman, in that U])S.sana only, all the qualities 
mentioned in each place should be combined together in one act of medi¬ 
tation. Why so ■? Because Arthabhodat—because, there is no difference in 
the characteristics of Brahman, the subject of meditation. His characteris¬ 
tics are everywhere, non-different, that is to say, identically the same. As 
an illustration, the Siitra says Vidhi^c§a-vat: just as in the case of what 
is complementary to injunction, “The case is analogous to that of the 
things subordinate to some sacrificial performance as, for example, the 
Agnihotra. The Agnihotra also is one performance, and therefore, its sub¬ 
ordinate members, altliough they may be mentioned in different texts, have 
to be combined into one whole.”—Dr. Thibaut’s Sankara. 
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111 tlio Rama IJttara Tapani fliere Is a string ot Mantras about Sri 
Blina, Avhoro all forms arc combined. Tims, one of those Mantras says : 

Here the forms of the Avataras of the Fish, the Tortoise, etc,, arc combined in the 
meditation of Sri Rama. 

/ 

Similarly, in tho moditation on Srf Krsna, tlioro is the combhiation 
of other forms like those of Sri Rama, etc., in the Mantra of the Oopala 
Pnrva Tapani, W jfrswfir i “He who though one, manifests 

as many.” 

Similarly, in th(' Hhagavata Purana, Tenth Skandha, Akrura ad¬ 
dresses Sri Kx^mi as : etc., “Salutation to 

llieo,^/)* best of tho race of Kaghii (i c., Rama), tho destroyer of Ravana.” 
Here Krsna is identified with Rama So also in other books there are 
other identifications. 

Xotr : This identification is permissible only when the meditation is on pure Rrah- 
man, /.r., when the meditation is universal or Samana. In such a meditation ofl rjualities 
of Rrahman, scattered over in all the sacred scriptures of all tho nations of the world 
should be combined, because the God, the Artha, the Snbject-mattcr, is one, Abheda, with¬ 
out any diflbrencc. Itiis only in in the Common Prayer—in the Fniversal medita¬ 

tion—that this combination should take place. But in the spccificJor concrete meditation 
there would be incompatibility in such a combination : and it should be avoided. Thus as 
in the general Agnihotra sacrifice various details mentioned in dificrent Ssikhas must be 
combined, but not so in any parh'ctfhr form of Agnihotra peculiar to any Sukhins. 

But,' says an objector, the Srufi declares that tho Atman ahwc should 
be meditated upon—Atmety eva ujiasita. (Hr. Ar.). The word shows 

that one should not meditate on any thing else than the Atman—the I’lire 
Supreme Self. Tlie coiiibination of meditation on diHerent forms is, therefore, 
denounced by the Scriptures. 

This objection is raised and answered in thc^’iiext Sutra. 

scTRA HI., 3. 7. 

i ^ u i ^ ii 

Anyathatvam, (lie contradictory, the non-conibination of Gunas. 
^*^19 Sabd&t, on account of the word of the .scriptuies, Tti, so. %^l, Chot, if. 

Na, not. Avi^esat, for want of special authority to support that view. 

7. If it bo said that the word ::of the Scripture teaches 
just the contrary, we say no : because there is no specific text to that 
effect.—368. 

COiOIEXTAHY 

If it be objected that from the words of the Scripturp, namely, from 
the text .Xtmetyevopfisita, a contrary view is maintained by the o&stras, 
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that is to say, there should 1)0 no combination of Gunas, we reply, it is not 
so. Why ? Because thorn is no apceific text sayin" tiie following quali¬ 
ties should not bo combined. The force of E^^‘l {alone) is to point out that 
non-Atman should not. be meditated upon. The Atman alone should bo 
worshipped and not the non-Atman. It does not say that the qualities of 
the Atman should not bo meditated upon. If one says ‘Rajaiya dvfjtali'— 
the king alone was seen -it does not mean that the invariable qualities 
of the king were not seen, such as the royal umbrella, etc., Therefore, it 
is proved that combination of qualities should take place, in all meditations, 
according to the ability of the person meditating. 

Therefore, it is said, in the Supreme Brahman there exist many 
forms, all eternally peifect ; as there exists many hues in the crystal called 
lapis la\nli. Eveiy one of these special forms is the Perfect Full Brah¬ 
man. In some Ho manifests oil His attributes, in others of these forms 
He shows forth only a few. But the knower of truth should meditate 
on any one of these forms, by a mental combination of all the Gunas of the 
Lord, manifested in other forms, though not manifested in that particular 
form he is meditating upon. 

This combination of all Gunas in meditation, is prescribed for the 
Svanistha devotees of the Lord—who arc the worshippers of Brahman in 
His universal aspect. 

(Such a combination would bo incompatible to the I^kantins—the “mono-formists”-- 
if such a word could he coined. These Ekantins who have specialised their meditation, 
arc emotionally incapable of combining different (jualiticB—no more can a devout Roman 
Catholic meditating on the C'hrist on the Croes, tinn his thoughts on the Lord playing 
lute and drawing all hearts towards Him.) 


AdhUcarana III—No combination for Ekantins. 

As regards the Ekantins, though they have read many Saklias of 
the Vedas, (and know intellectually the different Gunas of the Lord, as 
taught in the different Sakhas), yet being more deeply versed in the parti¬ 
cular Upanisad of their owm 8akha, they meditate exclusively on those 
Gunas only which have been revealed in their Upanisad, and though they 
know the Gunas taught in other books, they do not meditate on them. 
The author, therefore, teaches an exception to the general rule of combi¬ 
nation mentioned above. 

Vtsaya : The'ltext to be construed is that of the Gopala Purva 
TSpani. 

Doubt : In the meditation of the Ekantin, should there bo combination 
of the Gunas.or not ? 
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Purvapahsa: There ought to be sucli coinbiuatioii, b(3cause all these 
qualities arc spoken of witli respect and veneration : provided that tljo 
devotee is capable of it. 

Si(ldh(inta\ The next Siitra refutes this view. 

SITKA nr., 3. tS. 

^ ii ^ i ^ i ii 

^ Na, fthe combination is) not (to be done). Va, certainl 3 ^ 
Prakarana, devotion: literally, Pra -excellent, Ivarana — work, Bhedat, ac¬ 
cording to tire dillereiico, according to specialisation. Parovari- 

yastvadival, as in the case of the attributes of “Higher than the high and 
better than the best.’* 

8. There should certainly be no coinbiuatioii of the (jualities (in 
the meditation of the Ekaiitins), because the Bhakti (of the Kkantins) 
is different (from that of the Svanistha) as in the ease of the attribute 
of the ''Higher than the high” (given to the IJdgitha as Akasa, is not 
combined in the meditation on the Lalgttha as the doldcn Person).—309. 


COMMKNTMtV 

The word Va in the Sutra means ‘certainly.’ Those who are [exclu¬ 
sively devoted to a particular form—who are Kkantins with regard to tliat 
form—do not combine in their meditation the (lunas mentioned with 
regard to forms i)ther tlian their, own. Thus the exclusive worship¬ 
pers of the Krsna form, do not combine in their meditation the form 

sacred to the worsliippers of Man-Lion—tlie flowing mane, the gaping 
jaw, the terrible teeth, etc! Similarly, the exclusive worshippers of 
Nr-«ihiha, the 31au-Lion, do not meditate on tiie Inte, the cane, the 

swx'otness, etc., of Sri Kvsna, so dear to the liearfs of the Ki'sna- 
devoted. AVhy is it so? Prakarana-bhedat. Because the devotional 
temperaments differ. The word Prakarana means “tlie most excel¬ 
lent act—and devotion alone is that excellent act.” The devotion of an 
Ekaijytin is of a higher kind than that of a Svanistha it is more deep and 
absorbing. The author shows this by an illustration. As in the case of 
Parovariyas.” As the Ekautin worshippers of the Holden Person in the 
Sun do not combine in tlie object of their meditation the Hiinas of Paro¬ 
variyas, etc., which the worshippers of tlie Udgitha as Akaia see in their 

object of meditation. That which is beyond the beyond and is better than 

the best is called Parovariyas. It is the name of the Udgitha as AkaSa. 
The condition of Parovariyas is Parovariyastvam. 



520 


V’KDlNTA-St'TRAS. Itl ADftrAYA. 


t doi'iiuld 


Sote: In the First Prap^thaka of the ChhandoKya Upanisad is taujjjht the meditation 
on the Udgitha. The word Udgitha is applied there both to the Golden Person and to the 
Clausal Brahman or Akusa. In the Udgitha meditation on the Akasa is described the 
(TUnas of Parovariyas—beyond the beyond and better than the best. But those who 
meditate on the Udgitha as the Golden Person (and not as the Xkfisa or the Causal 
Brahman), do not combine in their meditation the Gunas of Beyond-thc-beyond and 
—Better-than-the-best peculiarly taught regarding the Causal Brahman. Because the 
worshippers of the Golden Person are exclusively devoted [to the attributes mentioned 
regarding that Person. The (Tolden I’erson or the Person of Joy (for Hiranmaya means 
both Joy and Gold) is thus described in the Chh^ndogya Upanisad (I., G. 0 to 7) : 

“Now that Being who is seen in the 8un, as full of intense joy, with joy as beard, joy 
as hair, joy altogether to the very tips of his nails. His two eyes are like fresh red lotus, 
His name is lit, for He has risen above (Udita) all sins.” 

The Akasa Udgitha is described in I., 9. 1 : 

Then SiSliJvatya asked, “What is the goal of-Brahm^?’*' The ^Akttsa, repIied^Pravit- 
haiia. For all these beings take their rise from the Akitsa, and have their setting "in the 
Akasa. The Akitsa is greater than these, the Akitsa is their great liefuge. Ue indeed is 
the Parovarlyas : He the Udgitha, lie the Infinite. He who meditates on the Udgitha as 
the Parovarlyas becomes the beloved of the Parovarlyas.” 

Thus the worshippers of the Udgitha as Hiranmaya Piirusa do not meditate on those 
qualities which the worshippers of the Udgitha as Akitsa (the All-luminous) contemplate. 
There is no combination of qualities, though both worship the Udgitha. 

But, says an objector, both the Klvantins and the Svanisthas—the 
exclusivists and the universalists—are called “the worshippers of Brah¬ 
man”—and since they have got a common name, therefore, the.Ekantins 
also, like the Svanisthas, jnust meditate on all the attributes ot Brahman, 
whenever they may be found. Just as the meditation on the (iayatri is 
universally prescribed for all those who ar<3 Brahmanas and share in 
having the common designation of Brahmana. 

This objection is raised in the first half of the next Sutra, and answered 
in the subsequent portion thereof. 


sOtra III., 3. 9. 

II ^ I ^ I 5. II 

Sariijnlltab, from liaving a common name. Chet, if. Tad, 
tliat. agin: Uktam, said, Asti, there is (an instfiuce, in the case of two 

Udgttlias). g Tu, indeed. This removes the doubt Tad, that (namely, 
difference of treatment, i.e., absence of coinbination). Api, also. 

9. (If it be objected that because both have) a com¬ 
mon name, therefore, (the Ekantins must also combine the 
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Guijas), -we reply that the answer to this has already been given 
(.in the preceding Siitra),—and also there is an instance to that 
effect—M70. 


(•UM.MKNTAR\ 

The word in of tlie Sutra is used in order to remove the doubt raised 
above. If it be said that since the EkTintins and tlie Svanisthas have both 
^ot a common name of ‘Brahma-iipasakas/ therefore, the Ekantins must 

also combine all the Gunas like the Svanis<;lias ; to this wo reply that the 
last Sutra covers this case also. Tlie term lirahma-upasaka is a general 
name, while ‘‘Ekantin” is a i)articular name, and luj is a higher form of 
devotee tlian the Svaiiistha, and so all the rules of Svanistlia cannot apply 
to the Ekantin, though lie Js also Hraiima-upasaka. Therefore, the Ekan¬ 
tins should not meditate on all the Gunas, for thereby they will lose their 
peculiar e\.cellence wliicli dillerentiates them from tho Svanistha. The 

soul of the Ekantin is imbued through and througli with the love of one 
particular form, and is deeply drawn to one Form, and therefore, he (tho 

Ekantin) is superior to the Svanistlia, who has a genei’id love for all forms 

(and deep love for none). .Moreover, even tho Svani^tha is not capable 
of meditating on all tho attributes of the Lord. For tho Sruti (Rg. 
Veda, L, 154.7) says “Rrs<ir)3 * “Wlio can fully describe 

all the iaiji;lity deeds of Vi.suu.” To tho sumo effect is tlie following 
Smvti ; 

The Great Lords of Yoga, like Siva, Brahma and the rest, did not reach (in their 
conception) the end of the qualities of that Lord without qualities. 

Though two things may have a common name, yet they need not 
have all properties in connnon. “An instance of this is found in tho 

the scriptures.” For both the Aka&i woiship and tlie Hiranmaya 
Puru§a worship liavo this in common tliat both are worships of tlio 

Udgitlia. They liave a common Sajna or name—Udgitha-upasana. Yet 

in tho meditation on tlio Hiranmaya I’urusa, tho quality of tho Aka^a 
(namely, tlio quality of Parovariyas—Higlicr tlian the High) is not com¬ 
bined. This is a scriptural instance. 

Therefore, tho conclusion is, let tho Svauis^has meditate by combin¬ 
ing all the attributes of Braliman ; but let the Ekantins worship Him with 
the specific attributes consonant with tho form worshipped. This is the 
summary of tire last two Adhikaranas. 
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Adhikarana IV.—Atlrihutcn of the Lord as an Infant and as 
a Youth may he combined. 

In the previous section it lias been said that the attribute of Parovariyas 
‘Higher than tlie high,’ applied to tlie Udgitha contemplated as Aka^a should 
not bo meditated upon in the Udgitha taken in tlie aspect of the Uoldon 
Person. On the same analogy, the I’iirvapaksin now says that in meditating 
on Hari as a youth, the qualities manifested by Him in His infancy sliould 
not be meditated upon, as that also breaks the harmonious flow of sentiment. 

Now the autlior begins another topic and shows tliat the Ounas of 
the Lord manifested as an Infant sliould be combined in the meditation 
on the Lord as a youth. In the same Upanisad (OopSla Pi'irva Tapani) 
it is said : 

fisinpj ^ U?i; ^ l 

The word Krisna is e.'tclusively applied to the Infant Ki’.sna sucking 
at the breast of Uevaki (YaAoda). This is according to the author of the 
Naina Kaunnidi, The above ^lantra is, therefore, useful for meditation on 
the Infant Loid. 

Similarly, in the R.^ma Purva Tapani, we road : 

■aft 3n?r 1 

rifrr I 

5 i«ir 11 

Oin. When Hari ia liorn in the family of Raghu, aa the son of Uasaratha, He is 
called on earth Rama. That Hari whose form is Pure intelligence and who is the (freat 
Visnu, He is called Rdma, because always dwelling on earth (]\Iahtsthita) He gives 
(R&ti) to the good all desired objects, and is ever shining (Rajate). In other words, ^j-= 
gives, q=on earth ( ) 

These Upani.sad texts show that Infancy, etc., also are Gunas of Hrahman. 
The Smytis also arc to the same ell’ect, such as the Ramayana and Visnu 
BhSgavata. 

Doubt: Are these (lunas of the Lord, as an Infant, to be meditated 
upon or not ? 

riirrapahm : Those Gunas of Infancy should not be meditated 
upon, because the thought-picture formed in meditation would then vary 
in size, and would be subject to decrease and increase, and as this change 
would break the uniformity of the thought-picture, it would be against 
the Sruti, Avhich saj'S that in meditation the flow of thought should be 
one harmonious whole. (When picturing the Lord as an Infant, the size 
would be small, when meditating on Him as a youth it would be larger, 
and thus there would arise incompatibility of thought-forms). 

Siddhdnta : This objection is set aside in the next Sdtra : 
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SlTR.i III., 3. 10. 

II ^ I ^ I ^ o II 

Vyaptoh, hocaiise (of I [is being) all-porv^adi ng. ^ Cha, and. Other 
qualities than all-pervadingncss should also be included, Sainahjasam, 

justifiable : compatible, 

10. Such meditation is compatible, because of the all-porvadingness 
of the Lord.—371. 

CO^niKNTARY 

The Lord is all-|)ervading though Ho shows forth the qualities of 
infancy, etc* He is not limited by those attributes, and consequently sucli 
meditation is ])orfectly justifiable. This has been fully treated before in 

the 8utra, HL, 2. 8S, (where it has been shown that throiigii the mysterious 
power of the Lord, Ho is all-pervading in His middle form also. The 
infant-form is therefore, as all-pervading and all-powerful as the youth- 

form.) In fact, in the case of the Lord, “birth” (which is one of the six 
modifications) is not a Vikara or modification at all. For the Lord is 
birth-less, tiiough He appeal’s to take births in many ways. 

says the Purusa Hymn. “Birth,” tlierefore, when applied to the 

Lord means “manifestation”—liecauso Ho is birthless, 

The force of the word “and” in the Sutra is to show that the Lord is 
all-sweetness also ; for says the Hruti:—“Ho is verily sweetness” 
—(Taitt. Up.) The “and,” therefore, includes this sweetness aspect of the 
Lord. In whatever form His Bliaktas wish to taste tlio sweetness of His 
Lila, in that very form He manifests Himself before them, through His 
mysterious jnconceivable power. The devotees of the Lord arc innumera¬ 
ble: some the Hver-Free (like (laruda, etc.) have been referred to 

in the Avell-known vei’sc of the Rg Veda as Suris : 

“The Suris always sec that Highest Foot of Yisnu.” The other kind 
of devotees (like the Freed, who were bound once) see other forms of the 
Lord. The Lord, though one, simultaneously appears in forms of different 
ages (infant, youth, etc.) to His different kinds of devotees. This is some¬ 
what analogous to the single syllable Da ^ uttered by PrajSpati, by whicli 
he gave three different teachings to three different classes of beings : Devas, 
men and Asuras. In tlie Brhadaranyaka Dpanisad, V., 2. 1., we read : 

The three-fold descendants of Prajapati, Devas, Men and Asuras, dwelt as students 
with their father Prajapati. Having finished their studentship the Devas said, ‘Tell us 
something, Sir.’ He told them the syllable Da ^ Then he said. ‘Did you understand V 
They said : ‘We did understand.’ You told us ‘Damyata,’ ‘be subdued.’ ‘Yes,’ he said, ‘you 
have understood.’ 
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Then the men said to him, ‘Tell us something, He told them the same syllable 

Pa. Then he said, T)id you understand ?’ They said : ‘We did understand. You told us 
‘Datta,’ ‘givc.^ Wes,' ho said, you have understood. 

Then the Asuras said to him : ‘Tell us something, Sir.’ He told them the same 
syllable Da. Then he said : ‘i^id you understand’ ? They said : ‘We did understand. 
You told us ‘Dayadhvam.'' ‘Be merciful ‘Yes,’ he said, ‘you have understood.’ 

The divine voice of thunder repeated the same Da Da Da, that is, Be subdued, Give, 
Be merciful. Therefore, let that triad be taught, vSubdiiing, Giving, and Mercy, 

Thoreforo, though appearing an Infant, etc., there is no break in the 
iiniforinity of mediation, for the Lord is conceived as One Essence, 
all-pervading and ever-unchanging, though manifesting different as|)ects. 


Aclhlkarana V.—The deeds of the Lord arc eternal. 

Says, an objector : If the deeds (Karma) of the Ix)rd shown forth in His Infancy, etc., 
were also eternal, then there can be a combination of all such deeds, though mentioned in 
ditferent Sdkhds. But the deeds arc not eternal—for the very fact that they arc deeds or 
Karmas necessarily implies that they are transitory. The word Karma or a deed, Kriyu or 
an act, and LiM or a sport, arc synonymous. The Karmas are known to have a beginning, 
an end, and having relation with certain individuals. The very essence of a Karma con¬ 
sists in having such relations with others, and as having a bcgiiuiing and an end, and any¬ 
thing that has a beginning and an end is undoubtedly non-eternal. The Karmas of the 
Lord, therefore, cannot be eternal. 

If it be said that the Karmas are eternal as a current is eternal-one Karma disappears 
but gives rise to another in the very act of disappearance, and so the Karmic Chain is 
eternal—this is beside the point. The proposition is that every particular Lila of the Lord 
is eternal, and not that one LiM is succeeded by a similar Lila and in that sense the 
Karma is eternal. For in this view of the eternity of the Karma of the Lord, every 
LiU would become transient—having a beginning and an end. 

If it be said, the Karma is eternal, because it gives rise to the conception that it is the 
same Karma which was done at a prior time, then that also is incorrect. A particular drama 
may be played through many a successive night and it may be loosely said “it is the sayne 
play as w'as performed yesterday,” but the plays (as actions) are different—though they 
give rise to the same conception. They arc not identically same. The word same is used 
here in a loose way, as in the sentence “it is the same medicine which you took yesterday. 
Eat it.” The medicine is not identically the same, but similar only—for the medicine taken 
yesterday no longer exists as medicine, but is absorbed in the system. There is difference 
between the two as entities. 

But it may be said—Let there be no beginning or an end of the Karma. Let it be like 
the dance of painted pictures, which moving in closed circle, present the same acts over 
and over again, with the movements of the wheel ; and so it may be said there is no break 
in the continuity of such a Karma, and so it is eternal. For here also, there are beginning 
and end, though the action is repeated over and over again, and always gives rise to tl^ 
same sentiment in its observers. Therefore, the play of the Lord is not eternal. This is 
the objection raised and considered in the present section. 

Purvapaksa : The deeds performed by the Lord in His Infancy, etc. 
are the attributes of the Lord, and are eternal. Therefore, these deeds 
are to be conceived as performed with his attendants. (There must 
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be other actors in the play, besides the Lerd, and so they must also be 
eternal). Tlie one and the same rotimio (the troupe of players) must also 
bo conceived to be connected witli many acts, prior and posterior in time. 
The i)rior act being eternal (according to you) the actor taking part in 
it must be ever connected with it—Ins relation with that particular act 
would bo eternal. For that particular act would not he accomplished, 
without sucli relationsliip. That being so, that particular actor would 
not be able to take ]).art in the subsciiuent act. 

Xote : Thus one actor Yasoda suckles the infant Krsna. If this act of suckling is an 
eternal Lila of the Lord, then Vasodd must be eternally suckling the child, and would not 
be free for the subsequent act, where she is found chastising the naughty boy. 

If it bo admitted that the same actor takes part in the subsc(|uent 
act, then the prior act becomes transient—for that actor is no longer 
there. If the first act is eternal, then the actor in the second act cannot 
be tlic saino person : lie must be a difTcrent person. But this is both 
against experience and scripture. 

(For example, there are not hundreds of Yasodas, nor do the scriptures 
say so.) 

^Moreover, every act lias two parts—the antecedent and the subse¬ 
quent, and every part has also a beginning and an end. No act can be 
accomplished otherwise. The experience of a sentiment depends upon 
this succession of acts. If every act and every part of an act is eternal, 
there can bo no succession, and so the very object of tlic Lila is frus¬ 
trated, for there would arise uo variety of sentiments in the observers 
of an eternally unchanging scene. Therefore, if the LiLls of the Lord 
give rise to various sentiments, then they are not eternal. For the 
eternal is that, wliich like a painted picture, always ^ives rise to one cons¬ 
tant sentiment. 

If it be said, that though the play is eternal, its manifestations are 
different and many, without any break iu the continuity, still the begin¬ 
nings being many, there would arise diflerence. It would not give rise 
to the idea—“it is the same as that which was before,”—and without 
such a conception, there cannot arise any idea of eternity—the play of 
the Lord, therefore, cannot bo eternal. 

Siddhania : This objection is answered in the next Siitra : 

SCTJIA riL, 3. 11. 

II ^ I ^ I U II 

Sarva, all. Abhedat, beiug non-different Anyatra, in 

another time, in the posterior time. ^ Ime, these. 
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11. These very actors manifest in another (time and place), 
for there is no difference in them at all (they are identically the 
same).—372. 


COMAIKNTARY 

Those voiT persons—the Lord and his companions (or co-actors)— 
who were engaged in enacting the previous part—tliat very Lord 
Hari, and those very same colleagues, together with those very parts 
of the act, must be believed to exist in the subsequent time and 
act. Why ? Because all are the same identically. Because there is 
no difference in the Lord, or His coll(*agues, or the parts of liis 
acts or Ilis manifestations. 0)fe Lord appears in many forms as we 
find from Srutis and Smrtis like ; “though one, 

who shines fortli as many” ‘^salutations to Him who has 

one and many forms.” The same applies to the retinue of the Lord. In 
the Bhuma Vidya, the Freed Souls who alone form tlic colleagues and 
the retinue of the Lord, are said to be possessed of this power of appearing 
in many forms. 

iSee the Ohlijindogya Upanisad, VIT, 26. 2 : 

The Released soul docs not see death nor illness, nor pain. The Released sees 
everything and obtains everything everywhere. He becomes one, he becomes three, 
he becomes five, he becomes nine, and it is said he becomes eleven as well, nay, he 
becomes one hundred and eleven, and one-thousand and twenty. 

The Bhagavata Parana also shows the same in the marriage of 
Sri Kr^na with the thousand princesses. 

The same actions, thougli manifesting at different times, do not 
lose their identity, by the mere fact of their rising at different times on tlio 
horizon of diflFerent spectators. “He has cooked twice” means to tlie hear¬ 
ing of every intelligent person that the one act of cooking is done Lvico: 
and not that two different acts are done in different ways. “Ho has 
uttered the word cow twice.”—means tlie sa?ne act or ^vord is twice re¬ 
peated, and always refers to one and the same cow, and not that tivo cows 
are meant. Thus the Blessed Lord ll«ari. His colleagues, His places (the 
various stages where He acts), etc., owing to the multiplicity of mainfest- 
ations, appear to be different, in this sense that tlie acts are commenced at 
a particular time and end at a particular time—but though thus distin¬ 
guishable, yet such distinction does not detract from the identity of those 
acts-for in their essential nature those acts are absolutely identical. And 
since there is an element of time—succession in the mode of mainfestation 
of these eternal acts, that gives rise to a variety of sentiments, and answers 
the objection that an unchanging eternal act must cause monotony. 
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Nor is tins a dogma uubased on authority. In the Brhadaranaka Uyanisad, 
Ill., 8-3, it is said: 

Who is Past, Present and Future. 

So also in the Atharvana Upanisad: 

The One (xod, engaged in Eternal Play. 

So also in the Oita (TV, 9): 

5i?«T ^ ir eR=ta: I 

alstd II 

He who thus knoweth My divine birth and action, in its essence, having abandoned 
the body, cometh not to birth again, but cometh unto Me, () Arjiina. 

This also sliows that the births and actions of the Lord are divine, tluit 
is to say, eternal: and noii-Prakrtic. For if these births and actions were 
temporal, historical events, their knowledge could not give release. 

This realisation that the actions of the Lord are eternal, etc., cannot 
take place but through His grace; as we find from the following words of 
the liord: 

^ JRgjTcr^ ii 

Through My grace let there arise in thee True Knowledge regarding ray size as it is 
(e.fj.j that even the middle size is all-pervading), regarding ray real essence (c.//., every 
part of ray body is a transcendental reality), regarding my forms (p.ff.y the diflcrent Ava- 
t^ras), attributes (like Omniscience, etc.,) and accions (like birth, sport, etc). 

Therefore, it is established that the actions of the Lord are eternal. 
Moreover, it must be remembered that only tliose deeds which are per¬ 
formed by the Lord through Tlis Power of Wisdom (Chit-Sakti) coupled 
with His Essential Form (Svariiiia) are eternal, and* not every action of tluj 
Lord. (For if every action of the Lord were eternal, then creation, etc., 
being also His acts, must also be eternal). Hence it follows that actions 
])erformed by the Lord througli Prakrti (.Matter) and Time, are temporal 
and non-eternal. Such acts are creation, etc. If it wore not so, then crea* 
tion being eternal, there would be no dissolution and all texts about 
Pralaya would be nullified. 


Adhikaruna VI-^Meditation on all attribules of the Lord, 

Now the author discusses the following point. In the Vedanta 
texts the attributes of Brahman are described to be as perfect bliss, 
omniscience, etc. 
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Doubt: Xow arises the doubt, wlietlier in meditation on Brahman 

these attributes should be combined, in every act of meditation or not. 

Purrapaksa: The opponent liolds the view that those attributes 

are not to be combined in meditation. Only those attributes can bo com¬ 
bined, which are taught luidor one topic or liead of teaching: because, 
there is no authority for the combination of those attributes which are read 
under a different context altogether. Nor is there any sucli rule, that 

all attributes of Brahman must be combined together, in a single act of 
meditation, in however different a context they might have been read. 
Therefore, all attributes of Brahman are not to be combined. 

Siddhdnla: The right view is that they are to be so combined, as 
is shown in the following Sutra. * 

SITUA III., 3. 12. 

II X I ^ I \\ W 

Anandadayah, bliss and otheis. Pradhanasya, of the Prin¬ 

cipal, i.e., Sui)reme Self. 

12. The attributes like bliss and the rest beloni:;iii 2 : to the Principal 
(Brahman), should be combined in meditation.—378. 

C'OMMKNTAUY 

“Of the Principal,” namely, of the Supreme Self to whom belong these 
attributes. All of them must be combined together in every act of medi¬ 
tation. 

All those attributes, like perfection, bliss, omniscience, fulness, 
compassion and motherly love for those who have taken refuge under 
Him, etc., wliich are taught in t!ie sacred Srutis, as belonging to the Prin¬ 
cipal, namely to the Supreme Self, who is the substrate of tliose attributes, 
must be combined together in every act of meditation; because they 
serve tlie purpose of creating a love (thirst) for the Lord. 

Note : There are certain attributes of Brahman which, mentioned in one tlpanisad, 
are not mentioned at all in others. Of course, those attributes in which all the llpanisads 
concur, should be combined, but should the particular attributes mentioned in some, 
but not in others, be so combined. According to the concordance of the Upanisads, the 
attribute “Ananda” or bliss is, strangely enough, not mentioned at all in the Ohh^ndogya 
Ppanisad. Should Brahman be meditated as blissful? 


Adhikarana Vdl—God as Blissful. 

In tlie Taittirij'a Upanisad, the blessed Visnu is described as Anandamaya 
having joy for His head, etc. 

Visaya : In^the Taittiriya Upanisad, II., 5. 1,, occurs the following des¬ 
cription of the Inandamaya Puru§a: 
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Different from this, which consists of understanding, is the other inner Self, which 
consists of bliss. I'he former is tilled by this. It also has the shape of man. Like the 
human shape of the former is the human shape of the latter. Joy is its head. Satisfaction 
its right arm. Crreat satisfaction is its left arm. Bliss is its trunk. Brahman is the 
scat (the suj^port). 

Doubt : Are tliei=^c i)articular attributes of Brahman (‘Moy,’' “Satisfaction,” 
etc.) to be coml)ine(l in (‘very meditation on Brahman ? 

Ptirmipahsa : In the last Sutra it has l)oen taught that attributes like 
bliss, etc., ar<' to be combined in every act of meditation on Ib^ahman. The 
])articnlar attributes of Joy, Satisfaction, etc., taught in the Taittirfya llpani- 
sad, are not dillerent from bliss, tlnn-cdore, tlu\v must be combined in every 
act of meditation. 

Sifblhdnla : This eombinatit)n should not take places l)ecaiise of the 
following Sutra. 

sTtuv iir., 3. 13. 

^ 11 ^ 1 \ 1 ^ ii 

l’riya^iru>^tva(li, <>f suoli as “joy beins its lioad," etc. 
Apraptih, tlie not beinj; meant, or the non-inclusion. I’paoliaya, j^reatcr 

intensity, or increase. Ai)acliayaii, and less intensity, or decrease, ff 

Hi, for. Blied(>, (that beiii”- possible) wliere there is a diderence. 

l.‘3. The (lualities like “Joy being its head,” etc., are not 
to be inchuh'd (in the general meditation on Brahman), because 
there mv increase and decrease (in the (inality mentioned in 
the Taittirha rpuni.sad) (which i.s possible) wliere there is 
difference.—;57 J. 


eo\1.\IENT.\UV 

The (]ualities like “.Joy beinf;’ its head,” etc., are not to bn combined 
in every meditation on Braliman. (This meditation tauglit in the Taittiriya 
Upanisad is meant only for some as \Aill b(> taught later). Lord Visnu, wlio 

is full of bliss (A.nandamaya) and has tlm shape of a man, has not the 

form of a bird, as described in the Taittiriya Upanisad., II., 5. Moreover, we 
liud in that to.xt, words like- “satisfaction,” “great satisfaction,” which show 
that there are increase and decrease, in the nature of the bliss, attributed 
to tliis Anandamaya bird of tlie 'I’aittiriya Upanisad Now increase and decrease 
arc possible onlv where there is a difference in the iiuality* But the bliss 

of the Lord is not liable to increase or decrease (there can bo no degrees in 

it, like satisfaction and yreaf satisfaction). Tliere cannot be any change 
in His bliss. All His attribut<>s are perfect, full, free from Svagata Bheda, 
and consequently invariable, as has been shown in the Sutra, III., 2. 28. 

67 



530 VEDlNTA-StrTRAS. tll ADHyITA. [Qovmda 

Tlierefore, the particular attributes taught in Taittiriya Upanisad (II, 5) are 
hot to be combined in the general meditation on Brahman. 

SLTRA in., 3. 14. 

II ^ I ^ I w 

Itare, the other (qualities mentioned in the Taittiriya Upanisad). g Tu, 
but. W Artha, result, object, namely, Release, Samfinyat, on account 

of the equality, or sameness. 

14. The otlicr attribute.s of Braliman (taught in the Taittiri^m 
Upanisad) arc to be combined, however ; beauise meditation on them 
leads to the same result.—375. 

«'()\niKNTAK‘Y 

'Phe otlier attributes of Brahman, mentioned in the Taittiriya Upanisad, in 
that Anandavalli, are however to be comi)ine(l. For examplo, the attribnh's of 
all-pervadingness, intelligent joyfulness, world causation, Supreim^ Lord¬ 
liness, etc., (described as the attributes of the Anandamaya Brahman) i)oth 
beforo and after the passage desciibing* this Anandamaya l)ii‘d (of Taittiriya 
Upanisad, If., V) are to be combined. For example, the all-pervadigness of 
Bralmian is mentioned in the following lines immediately preceding tlui 
description of the bird : 

Different from this, whieh consists of understanding, is the other inner »Self, which 
consists of bliss. The former is filled by this. It also has the shape of man. 

This sliows the all-porvadingness of the Lord. This quality must be 
combined. Similarly, Taittiriya Upanisad., IL, 1, shows that the Lord is 
intelligent and causes the joy of others : 

He who knows the Brahman attains the highest (Brahman). On this the following 
verse is recorded : ‘He who knows Brahman, which is cause, not effect), which is 

conscious, which is without end, as hidden in the depth (of the heart), in the highest 
ether, he enjoys all blessings, at one with the omniscient Brahman.' 

The Creatorsliip of the Lord is mentioned in Taittiriya Upaiiisud., IL, b. 
(a subsequent passage of the same). 

He wished, may I be many, may 1 grow forth. He brooded over himself (like a man 
performing penance). After he had thus brooded, he sent forth (crmicfl) all, whatever 
there is. 

The Supreme Lordliness is shown in Taittiriya. Upanisad, 11., 8 : 

From terror of it (Brahman) the wind blows, from terror the sun rises ; from terror 
of it Agni and Indra, yea Death runs as the fifth. 

These attributes of all-pervadingness, creatorsliip, etc., must be com¬ 
bined, in every meditation of Brahman. Why ? Because Artha-samanyfit. 
Because the Artha or the result is common or one. Meditation on Brah¬ 
man leads to Moksa or emancipation. AVlien Brahman is meditated, with 
the qualities mentioned in the Vedanta texts, such as, possessing strength, 
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croatorsliip, and friendliness towards all and beinj^ the refuge of all, tlio 
saviour of all, etc., tlien the man obtains tlie great Artha or object of life, 
namely, rolf'aso. Jleditating on Brahman, witli the above qualities of all- 
pervadingness, etc., also loads to the same result. Therefore, tliese qualities, 
mentioned in the Taittiriya IJpanisad, are to be combined. 

What is the olqect of describing the Ananadamaya Brahman as a bird, 
in the allegory of the Taittiriya Tpanisad ? In other allegories of the 
Upanisads, some distinct purpose is served by tlie parable. Thus in the 
Ifatha (Jpanisad, the soul is figured as a charioteer, body as a clmriot, etc. 
The object of this figui-ativi' (loscri])tion is to teacli, that the person meditat¬ 
ing, must control liis body, senses and mind. AVhat is the object of this 
bird-allegory of the Taittiriya Fpanisad? In fact, says the objector, we sf‘e 
no such object : and without any purport in view, the Vedas never enter into 
allegorical descriptions. AVhat is then the purport ? The answer to this 
question is giv(m in the next Sutra- 

sTtrv., iir., 3. 15. 

II ^ I ^ I ^ y 11 

Adhyanayn, for tlio sako of meditation. Prayojana, of any 

(other) purpose. Ablulvitt, on account of tlie absence. 

15. Thoi'c bciiii!: the absence of any other purpose (in the 
allegory of the Xnandatnaya Bird), it serves the purpose of meditation 
(for people of dull intellect).—37G. 


The allegory of tlie bird in tlie Taittiriya (Jpanisad has no other object 
than to teach meditation on Hrabinan, in the form of a bird. The word 
Adbyfina moans complete contemplation. The sense is this. The second 
A^^alli of the Taittiriya Upanisad opens with the statement “Brahma-vid apnoti 
param,” ‘ho who kliows tlie Brahman attains the highest.'’ Now Brahman is 
one, but Ho subsists in two forms : one his essential form, (the Anandamaya 
Kr?na), and the second His Power or Energy forms (suck as, those of 
Narayana, etc.). That Supreme Lord appears five-fold as Narfiyana, VSsu- 
deva, Sahkarsana, Pradyumna, and Aniruddha. This five-fold manifestation 
is not capable of lieing easily mcditsrtocl upon, by people of dull brains. 
Therefore, for tlio sake of such persons, one blissful Brahman is figured 
as a Bird, with joy for its liead, satisfaction and great satisfaction for 
its wings, etc. The allegory, therefore, serves a purpose ; namely, it 
brings Brahman within the easy comprehension of these people of dull 
uuderstauding, who cannot meditate on an all-pcrvading, blissful. Lord. 
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When by such concrete meditation, their intellect becomes capable of soaring; 
to the higher heights, then the meditation becomc's complete, and the man 
becomes a Brahmavid, and the word Vid h(*re means “to meditate,’ and the 
Brahmavid is that person who can fully meditate on Braliman. In the ])re-’ 
vious part of the Taittiriya Upanisad are described the various [\irusas sucli 
as Annamaya, Pranamaya, ^[anomaya, A^ijn^namaya These various Purusas 
are all described as birds, with various attributes as their liead, wings, etc. 
The object of tlie allegory is to give a clear c’onception ol these various 
principles of man. Thus this physical body is the Annamaya man-bird, 

his head is the head of the l)ird, his tw'o arms are the wings of the bird, 
etc. Similarly, the Pranamaya man or the Astral or Breath-man is allego¬ 
rised as liaving the various breatlis for its various parts. So on, with the 
Alind-man and tlie Understanding-man. Lastly, is described the Bliss-man 
or Brahman, with joy for its head, etc. Tlu'rcd’orc. it has bcrai avoII said 

that these attributes of “joy for its head,” et(*., are md to be com))ined 
in the general meditation on Braliman. Tliis allegory in only lignrative 

of the pur(j Brahman, who also appiairs with five members (namely, as Nara- 

yana, \'asudcva, Sahkarsana, Pradyumna, and Aniiuddha). ft may be 
objected that Brahman is one and has not flv(‘ members, as mentioned 
above, for tlioro is no authority for it. To this objection we re]>ly that 
thoro are various texts showdng that Brahman has dilierent memb(‘rs. Such 
as «fts5r«TTf^ I—(Uopala Pilrva Tapanjj. 

Though one, he manifesta as many. 

IIER y?# Slivti Upanisad ?). 

Being one, who appears as many. 

Bo also in the Chaturveda Bikha wo have the following ; 

B ftiT;, B ^ ^ H II 

He is the head, He is (he right wing, He is the left wing. Tic is the body, He is the tail. 

So also in the Bvhat Saiiihita : 

ftid ^ I ii 

%dsfq m i 5^ qqi g n 

ft BB] II 

Nardyapa is the head, Pradyumna is the right wing. Aniriiddha is the left wing, 
VAsudeva is the trunk, or X^r^yapa is the trunk and A^asudeva is the head, and Sankar- 
sapa is the tail. Thus the one I^ord, the Purusottama (the Supreme Man) sports in five 
different forms as a body and its members, as a part and the whole. But every member and 
every part is fully and perfect with all divine attributes, and none of these five members of 
the Lord is to be considered as higher or lower, as possessing greater or less lordliness, or 
aa being opposed to each other. How can there be reasoning regarding that being who is 
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above all reasoning?, how can there be proof of Him who is proof-less, (but the standard of 
every proof and the basis of all logical reasoning) ? 

f^rxiu iir., 3. 1(1 

II ^ I \ I U 11 

Atma sibdiU, from tlio Snili coiilninins: tlio word “Atman." 

^ Cha. and. 

K). And booaiisc the word Atnmii is applied to tins AiiaiKlnmavn, 
(so it cannot bo a bird).—877. 

i-OMMKNTMfV 

! /\ K 

In flio TaittirTya Srnti, tlio Anandaniaya is callod Atman, so Brahman 
lioing spocilically called an Atman, it is impossible that an Atman should 
have tail and tlx' rest, like a bird. 'riuTofore, it is moroly an all(‘gory, 
that the Brahman is doscrihod there as a bird. 

Yofr : A reference to the text of the Taittiriya Tpanisad, 11., f), will show that the 
words are Atmit Anandamayah. So dearly an allegory is intended. 

A. 

But (says an objector), tho word Atman is applied there to the 
rranamaya and the other hodi('s also. It is applied equally to the material 
pliysieal body, to ilie subtler Pranic body, to the ^lanasic body and to tlio 
fliva itself, called tluTe tlio Vijnanamaya. Tho phraso “Anyo antara 
atina," is repeated with regard to (‘very om* of thesiA, in tfiat chapter. 
Wliy shunld tlum tho ap])lieation of the term .\tman to th(‘ Anandaniaya 
he taken as a r(‘ason that th (3 .\nandamaya must h(‘ tlie all pervading Con- 
scimisnc'ss (the A^ibhu Phetana on tho Brahman, wlum we find that it, i. r,, 
Atman, is aiiplied to the atomic cons(*ionsiu‘SS (Aniududana) ortho diva also? 
How are you so cei'tain that tho Anandamaya is [brahman, merely because 
a vague t(wm like the word ‘Atman' is applied to it? The next Sutra 
ansVers this objection. 

III., 3, 17. 

II ’O A I II 

.Atma, .\tman, tlie Supreme Self. (Jiiiitih is taken to mean 

or to comprehend. Itaravat, ju.'^t as tlie case in the other te.xts. 

UttarSt, as appears from tlio next sentence. 

17. The word Atman, however, here denote.s the Fniversal 
Consciousness or Brahman, as it does in the other passages preceding 
this section, because of context as shown in the subsequent 
sentence,—378. 

COJI>IE.\T.\l(Y 

The word Atman, when applied to the Anandamaya, must denote the 
Supreme Self, the Viblm Chetanfi, the Universal Consciousness, as it 
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undoubtedly does in the passages like ‘Atiua vA idain cka evAgi’a Asit’ 
(the Supreme Self was this verily in the beginning). Here the word AtmA is 
taken by all to mean the I’aramAtmA. But why do you say that here also, 
it must be taken to moan tlie Supreme Self ? UttarAL Because in tlic sen¬ 
tence immediately following, we liave such (iimlities described, which leave 
no doubt tliat the Aiiamlamaya self is tlic Supreme Self. Thus in tlie sixth 
AnuvAka we have : 

gISWJTJja S|3tl^5rffr I SR II 

He wished, may T be many, may I j^row forth, .. . and he crrated all. 

This passage, coming after tiu' Anandainaya sontence, sliows that 
the Anandamaya is the Creator of all, and therefore, is Brahman. Had the 

A 

.Anandamaya self not l)een the Supreme Stdf, then this description 
‘‘the cr(‘ator of air' Avoiild becomej incongraoiis. The Creatorship is 
the specific attribute of Cod and of no one else. The meditation, therefore, 
on tlio Anandamaya symbolised as a Bird, Avith Joy for its liead, etc., is 
meditation on Brahman, and so nothing is inharmonius in such medita¬ 
tion. 


sTtka m., 3 . IH. 

lu I I \^\\ 

Anvayaf, on account of connotation, or on account of syntactical 
connection. Iti, so. Ohet, if (it bo objected). Syat, tliero can bo 

(certainty). AvadliAranAt, on account of (the Supreme Self being) 

understood (throughout); is retained (mentally). 

' 18. (If it be objected that avo cannot so infer) because of the 

syntactical connection ; (wo reply) it may be (so inferred) : because 
(the idea of the Supreme Self) is understood (throughout the whole of 
the second chapter of the Taittiriya Tpanisad).—379. 


co,mmi:xtarv 

“But,” says an objector, “wo cannot infer for certainty that the 
word ‘Atman" applied to the .Anandamaya, must moan the Param-Atman— 
the univei-sal consciousness; and not the .fiva-Atman—the conditioned 
consciousness. Because tlio word Atman has been applied in the previous 
AmivAkas to .fadain (or PrAkftic bodies) like the PrAnamaya, and 
Alanomaya ; as well as to tlie x\nu-chetauA or the Atomic consciousness, namely, 
tlic .Fiva, i.e., tlie VijnAnamaya.” To this we reply—SyAt, namely, that it 
may be inferred with certainty that the Supreme Self, the Univei-sal Con¬ 
sciousness, is meant by the word Atman in the Anandamaya passages 
because in the very first AnuvAka. He is referred to in the sentence 
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^ etc., “From that .Umaii indeed 

si)ranR ether.’’ Here the word Atman distinctly refers to the Param- 
atinan» and this fact is kept or retained (Avadharita) in mind tlirou^hout, 
in studying th(5 succeeding Aniivakas. Otherwise, the text teaching 
meditation on the Anandamaya would be nullitied. Tlie idea of the 
Paiamatman, taken from tlie first Anuvaka (from thi^ te.xt 'Ktasmud 
ritmanah'), r(Mnains latent in the mind, while passing over the succeeding 
Anuvakas (sections) which treat of tlu' Jhanaiuaya Atman, Manomaya 
Atman, etc. ; but finds no halting plac(‘ till it comes to tlie Anandamaya 
Atman ; because there is taught no high(n‘ Atman than th(‘ Anandamaya. 
Therefon*, on the maxim of showing the star Arundhati, the previous 
Atmans are rejected, as not being flie l'ara»natman, and the mind finds its 
full satisfaction in tla^ Atman of bliss, after which no other Atman is 
enumerated. 'Phus tin' opening passage (Eta.sinad Atmanah and the 
concluding passage; (‘Sa idam sarvam asrjaf) show' that the‘ Anandamaya 
Atman is the Suin'eme Self. 

Xote : Jii order lu lead up to tlie l*aramatiiian (mentioned in the fir^t section) the 
Talttiriya Tpanisad at first refers to the “Alan of Food”- the Annainaya ; then to the 
“Alan of Breath” the Pritnamaya ; then to the “Alan of Alind”—the Alanoniaya, then to 
the “Alan of rnderstanding”- -the \hjnanamaya. Every one of these in succession is taken 
to bo the Supreme Self; hut this wrong notion is continually corrected by the saying, 
“Ditfercnt from this, is the other, the inner self.” But when the Anandamaya self is 
reached, there is no such corrective applie<l: there is no such saying “different from 
this, the Anandamaya self, is the other, the Inner Self, the Brahman.” The Sruti thus 
gradually leads up to the Anandamaya and halts there, indicating thereby that this is the 
Jnnermost Self, the I’aramittman. Hence the meditation on the Anandamaya is 
meditation on Brahman. 

The star Arundhati is barely visible to the naked eye : to point it out, therefore, 
some very big star near it is shown at lirst as Arundhati, then it is rejected and a 
smaller star is pointed out as Arundhati, and so on till the actual Arundhati is located. 
This method of leading from the gross to the more subtle is called the Arundhati Ny^ya. 


Adhlkarana VITl—Cfod ats Father. 

Tlie author now wishes to show tliat the attrihiitos of Braliman 
like those of bi'inj? the* father, mothi.'r, etc., should also be comprised 
ill meditation oii Him. 

/ 

Visaya ; Thus says a Sruti : 

mm ftm i 

Nir^yana is the Mother, the Father, the Brother, Abode, Shelter, Lover and the 
Path, rt- GU«, IX., 17, 18). 

in tlie Jitanta-stotra, first Chapter, also it is said : 

ftciT Him gf?, H? 5 ¥i^m 3*1^^ ^ 1 
^iri SRTW fHJJT f^I II 
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Thou alone art my father, mother, lover, friend, brother, and son. Thou art my 
learning, riches, and desires—f have nothing else hut Thee—(Thou art ray all in all.) 

Tn the niiiUllc and tlie last cliaptcrs of tlio same, wo find: 

^ I 

^ g^?iTT fqST ^ W II 

From my very birth I am thy slave, T am thy pupil, and thy son, am T. Thou art 

my Master, thou my Teacher, and my father and mother thou, () Madhava I 

7hn/)l: Xow arises tlio followinc: (loii])t: Are these various ((uali- 

ties of fatherhood, sonhood, fi’iondliuoss, juasterliood, ote., to be meditated 
upon in the worship of Hrahnian or should the}" not ? 

Purvapakm : 'rhn Lord must Tl)e worsliipped as Atman alone, as 
says the Siuti : I llo should not be medit.ato*d upon as 

father, etc. 

Sithlhdnta : The refutation of this is ^iven below : 

sr.TUA iir., 3. 1b. 

II ^ 'I ^ I U II 

2Fii^ Kai'ya, of tlu‘ elleet, />., the fruit. Akhyanftt, because of the 

statement. Apurvam, somethin*'’ similar to the Purva or the former 

attrilmtos of Brahman. 'Pho force of ^ in Ai>hrva is tliat of indioatin.*' simi¬ 
larity. 

19. The Oiiuilitii'S of fatherhood, etc., beinii;) similar to the 
precediiift’ ones (of Porh'ctioii, etc., ai’o to be comprised in the meditation 
oil Brahman), because of the statement of tlie result (of siicJi devotion, 
namely, release).—380. 


( OM.MENTAl?V 

The “former” (jualities (Purva) are sucli as Perfection, Bliss, etc. 
The word “Apurva,” moans the qualities similar to tlic Bilrva, ?>., tlio 
qualities of fatlierliood, etc. These (lualitios must bo meditated upon by 
those wlio >vorsliip Him in these aspects. AVhy V Karyakhyanat : Be¬ 
cause of the statement of the elTcct or fruit resultin^^ from such meditation 
Avith such devotional sentiments. (Tliat is to say, devotion to the Lord as 
father, mother, etc., also leads to Release). As says the Sruti (8veta.4vatara 
Upanisad, AL, 14): 

Those who know Him who is to bo f^rasped by devotion (Bhava-gr^hyam), who is 
not the body (nest), who makes existence and non-existence, the auspicious One, Avho 
also creates the elements, they have left the body, 

(This shows tliat tlie Lord is Bhava-grahya or attained by devotion, 
whatever form that devotion may take). 
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Ho also says tho Lord in tho Bhagavata Purana : 

%<TT»Tf ?Tic»iT 3^: gf^t Vf»re»i I 

Of those to whom I am dear, tho aalf, the son, the friend, tho teaeher, tho lover, the 
Destiny and the Desired. 

Therefore, the devotee (Bhavuka, tho seiitimoiital), must think the 
Lord as fatlter, mother, etc, just as lie thinks Him to bo all full, all bliss 
etc. 

As regards tho Sruti tliat “Atman alone is to bo mslititeJ upon,” 
that does not prohibit meditation on tho Lord as father, mother, etc. 
This objection has been previously dealt with under Sutra III., 3. 7. 


Adhilcarana IX—Meditation on a fomi neccssari/. 

Now tho author takes up the topic that tho Lord may be meditated 
upon as having a form (Vigraha) also. 

Vimya : Tu some Srutis we find texts like tho following describing 
tho Lord as mere Self; 

i~(Brhad. Up., 1., 4. 7). 

He must be worshipped as Atman alone. 

I—(Bfhad. Up., I., 4.15). 

Let a man worship the Atman only as his true state. 

/ 

But in other Srutis, tho Lord is described as having a form, such 
as in the Gopiihi Purva Tapani, quoted before: “Then Brahma said : Medi¬ 
tate on Brahman, dressed as a cowherd, cloud-coloured, young, standing 
under the Kalpa tree, and about whom arc tho following verses : His eyes 
are like full-blowiv white lotus, He has the colour of the blue cloud. His 
raiments are sparkling as lightning. He has two arms, etc.” 

Then the Upanisad, after so reciting His form, concludes thus : 

i 

Thus meditating with concentrated mind on Krsna, a man becomes freed from the 
cycle of births and deaths. 

Doubt : Now arises tho doubt : Does the Release result from 
worshipping the Lord as mere Self (Atman), only (without any form), or 
is it the result of worshipping Him as tho Self having a Form ? 

Pu 7 'vapaJcsa : Tho Purvapaksin says, tho Mukti is obtained by 
worshipping Him as Atman alone, and not by adoring Him as having a 
form. For in such meditation as Atman, there is a uniform flow of senti¬ 
ment, (uninterrupted by any distraction or jarring emotion). It is 
stated that tho Mukti or release comes from the meditation consisting 
of one uniform flow of devotional sentiment (Ekarasa). But iu medi¬ 
tating on the Lord as having a shape, there is no oneness of sentiment ; 

68 
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for the thoiiglit dwells sometimes on tlie eyes, sometimes on the ears, 
liands. etc, and thus tliere is no uniformity in such meditation, for a form 
lias always different parts. Therefore, Release is not obtainable by Form- 
worship. 

SMhanin : This view is set aside in the next Siitra : 


si'toa nr., 3. 20. 

1 ^ I ^ R o II 

Snmltnnh, uniformity of sentiment. Kvam, oven. ^ Cha, 

though. Abhcdat, owing to non-difPorenco. 

20. Even though (there arise different perceptions of eyes, etc., 
ill meditation on the Form), yet tlioy are the same, because there is no 
difference, (the eyes, etc., are all Atman).— 3(S1. 


Tlie force of the word “Cha” is that of '‘Api.’' Evf n though in 
Form-meditation there arise different pore ptions of ('yes, etc, yet the 
sentiment is the ?>, is one and uniform. As an imngo made of 

gold is gold throughout, and looking at its eyes hands, etc, (^loes not give 
rise to diftm’cnt ideas, but one uniform idea, i.e., of gold, so in meditating 
on the Form, there do not arise dilferent ideas but one idea of the Lord. 
Why? Ablicdat. Because there is no difference : because tlnj eyes, etc., 
of the form of the Lord arc all Atman (as those of the golden image are 
all gold). Therefore, Release is obtained only by worshipping the Atman 
as having a form or rather as having become a form. Tf this were 
not so (if Release were obtainable by mere abstract meditation), then the 
Sniti texts like “thus meditating on Krsna with concentrated mind'’ 
(OopSIa Purva Tapani Cpanisad) would bo nullified. The texts like “Brahman 
is a uniform essence of the True, the knowledge, the infinity, the bliss, etc.,” 
do not mean that Ho is an abstraction, but that His Form sheds forth 
these various attributes ^as the one sun sheds various colour). 'They do 
not detract from His uniformity and ono-ness of essence. Though this 
point was considered before also in Siitra TIL, 2. 14, it is reconsidered 
here in a dilferent light. The compassionate teacher repeats the same 
thing over and over again, out of kindness for his pupils, so that they 
may understand this abstruse and recondite subject. 

TuE theory of AYll&A AVATARAS 

The author has already taught in the previous aphorisms that in 
meditating on the Lord, all His attributes, as manifested by His direct 



Bltdsya] 


HI PADA, IX ADHIKARANA, Sk 21. 


539 


Forms and Avatftras, arc to ba combined. Now he considers wlietlier the 
attributes shown by the Lord when He temporarily shines forth through 
some exalted souls (Jivas), that is to say, through the inspired Men (Avc^a 
Avatfiras) are to be so combined or not. 

A^ofe: There are two views regarding Avesa Aval^ras. These are exalted Jivas 
possessed by the Lord, inspired by Him. All qualities of the Lord arc not manifested 
through such beings. One view is that .the attributes shown by the Avesa Avataras should 
be combined, the other is that there should be no such combination. 

In the Chhandogya Upanisad, VII., 1. 1, Narada approaches Sanat Kumara 
and says, “Teach me, 0 Lord! (Bhagavat).” ...‘Therefore, 0 Lord! 
(Bhagavat) take me over tliis ocean of grief.” 

The beings like the Kumaras are Jivas possessed or uvcishadowed 
(Avista) by some one of the attributes of the Lord, such as Wisdom, Power, 
etc. These Jivas are the Ave^as of the Lord; as is clear from the application 
of the word “Bhagavat” to them. The question arises: Sliould the devotees 
of tliese (Sanat Kumara, etc.) Avliile meditating on these God-like souls, 
worship them investing witli all the attributes of tlic Lord or not? 
In answer to this doubt, the aiitiior teaches two alternatives. First, lie 
shows the permission to combine, i.e., the injunction side, by which all tlie 
attributes of the Lord may be meditated upon as existing in the Great 
Beings. This is sliown in the next Hutra. 

SITKA in., 3. 21. 

| ^ 1 \ I ^ Ml 

Sambandhat, on account of their being intimately connected. 
Evam, llius, the same, Anyatra, in others (such as the Kumaras). 

A pi, even. 

21. Because of their intimate connection with the Lord, in such 
others also (like the Kuni§ras, etc.) all the attributes of the Lord may 
be meditated upon.—382. 


COMMKNTAKV 

“In others,” namely, in the KumSras and the rest, who arc always 
possessed by the Lord, and in whom the God always dwells. In such 
supremely high Jivas, all the attributes of the Lord may bo comprised 
in meditation. Why ? SambandhSt, because of the intimate relation. 
Such Jivas are so intimately related with the Lord, that the^'^ are hardly 
distinguishable from Him. The Lord has entered into and possessed them 
so completely as the fire pervades the wbite hot iron. 

This is the positive view. The author next gives the negative or 
the prohibition of such meditation. 
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SUTRA III.* 3. 22. 

^ II ^ I ^ I II 

5T Na* not. Vcl, or, AvL4esat, because of want of difference 

(between the Kumaras and other Jivas in the matter of Jiva-hood). 

22. Or not, because there is no distinguishable feature in them 
(they are after all Jivas and in no way distinguishable from other Jtvas 
as such).—383. 


eOMMKXTAKY 

All the entire attributes of tlie Lord are not to be combined in medi¬ 
tating on such Jivas. Why? AviJ^osat, because there is no distinction 
between these Jivas and tlic other Jivas, so far as the quality of Jlva-hood 
is concerned; in spite of the fact that the Lord is in them and possesses 
them. The force of the word “or” is to indicate that since these beings 
are the beloved of the Lord, they ought to be looked upon with extreme 
respect, but not worshipped as Ood. 

SUTRA III., 3. 23. 

^ II ^ U I II 

Dar^ayati, shows (the Sruti). ^ Cha. and. 

23. And the Scripture illustrates this.—384. 

(OMMKNTARY 

Sucli Ood-possessed Beings, though object of great veneration, are 
not to bo worshipped as Hod, becauso the Scripture illustrah's it in the 
passage under discussion. N^rada is himself a God-possessed Soul, as wo 
find it from various accounts given in the Bhagavata Pniana and otlier 
books. In spite of his being so great, we find him going to Sanat 
Kumara and asking Jiim to bo taught about the Supreme Self. Thus this 
Chhandogya Sruti itself shows that all the att ibutes of God are not to bo 
combined in meditating on these godly beings, for they are not as perfect 
as Ood is. 

SUTRA nr., 3. 24. 

II ^ I ^ \ W 

Satiibliyti (the attribute of being the nourisher, the supporter), the 
collection, f Dyu, the sky, all the space. Vyapti, the attribute of pervad¬ 

ing, tlie spreading out. Api, also. Cha, and. '^cT; Atal), for the same 
reason. 

24. Aud for this reason, the attributes of being the 

collection of all potent energies and of spreading out the 
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loftiest heavens (which are the si)ecific attributes of God, are not to be 
combined in meditating on such Beings).—385. 

COMMENTARY 

The phrase Saihblirti-dyiivyaptl is a Dvandva compound of these 
two words, mcaninj^ collection” and ‘‘sproadinj^ out the heavens.” 

ihesc two attributes are not to be combined in meditating on such Avesa 
Avataras. The reason^ tor this is the same as given in the previous Sutras, 
namely, tiuit the Avesa Avataras are Jivas after all. Tlie sense is tliis. 
In tiic rescension of tlie Enayaniyanas, we find the following text in their 
supplementary portion (Taittiriya Brahmanu, IL, 4. 7. 10. : 

mm 5R; II 

iThe reading in the text is from the Atharva Yeda, XIX., L>2. 21: 
where tlie second line runs as i Baladeva’s reading 

is m 5IW g i] 

Heroisms (were) gathered with the Brahman as chief; the Brahman as chief in the 
beginning stretched the sky ; the Brahman was born as first of creatures ; therefore, 

(Tcna) who is fit to contend with the Brahman ?—(Bloomfield). 

This verso is found in the Atharva Veda (XIX., 22. 21) and the 

translation of it, given by ]\Ir. Griffith, is as follows : 

“Collected manly powers are topped by Brahma. Brahma at first spread out the 
loftiest heaven. Brahma was born first of all things existing. Who then is meet to be 
that Brahma’s rival V' ‘ 

This shows the glory of Brahman, namely, he has all manly powers 
in him, and he it is who has spread out the loftiest heavens. Those attri¬ 
butes arc the specific qualities of the Lord, and consequently they are 
not to bo meditated upon as existing in any Jiva, how high soever he 
may be. 

» The author now gives another reason in the next Sutra. 

SCTRA. III., 3. 25. 

II ^ I ^ I 

Putusa VidyaySm, in Purusa-vidya. 4^ Iva, like. Another 
reading is “also.” ^ Cha, and. ItaresSni, of the others (of the qualities 

like omnipotence, etc.) Anfimnauat, not being mentioned. 

25. These other (attributes of the Lord are not de¬ 
clared as existing in the Kunidras, etc.) (as they are declared 
to exist) in (the direct inaaifestations of Brahman such as) 
the Man (of the Puruia) Sukta, and (in Krstja of the Gopflla 
l&pant, etc.).—386. 



542 


VKDXnTA-SUTRAS. Ill ADHYXyA. 


\Oovinda 


COMMKNTAItY 

In tlio narratives of tlic Kuinriras and of others, tlioro is no inontioii 
of the attributes of being tlie material cause of the creation of all things, 
or of being the ruler and regulator of all, etc., (namely, of those qualities 
wliich are tlio specitic attributes of the Lord'. Hence in meditating on 
these Ood-lilvo Heings, all the attributes of (lod are not to bo thought 
of as (‘xisting in tliem. The author gives an illustration to show the 
contrary, ruriisa-vidyayam-iva. As in the Purusa hymns of the Vedas. Hy 
force of tlie word “and” tlic Uopala Tapani, etc., are also taken. All the 
above attributes of the Ijord are given in those, while tliey are conspicuous 
by their absence in tlie nairativos of the Kum^ras, etc. Tlie conclusion 
of all this discussion is as follows : In these (lod-possessed Beings, there 
are two aspects—the diva-aspect and the Ood-aspect just as in a white- 
liot iron ball. 

In a hot iron ball tliero exi^rit the iron and tlie tire. Those devotees of 
the Kumaras, etc., ^Yllo sec in them the Divine aspect only, like tliose who 
think on the tire only of tlie white-hot iron ball, should metlitato on such 
beings with all the attributes of (lod, because they are looking on the 
Hod-aspect only, to the exclusion of the Man-aspect. But those whoso 
devotion is not so keen and who are conscious of their man-aspect, like 

those who see the iron also in the white-hot ball such devotees of the 

Kumaras, etc., should not invest their Isfa (Beloved) with all the aUribules 
of (lod. On the other hand, they meditate upon these Beings as friends of 
(lod, dearly beloved to him. The Supremo Lord being pleased with their 

devotion to His beloved ones, accepts such worship, as if it was directly 
offered to Him. It is not only in the (^hhandogya Upanisad that Sanat 
Kumara is addressed as Bhagavat, but words like Bhagavat, etc., have been 
applied to these cxaultcd beings even in the Bhagavata Purana and 

other scriptures. These books also have declared their Jiva nature as 
well, by describing them as weak and poor creatures Those passages 
must also be reconciled in the same way, namely, their weakness, etc., are 
all comparative, for compared with Brahman every one is a weak and 
poor creature. 


Adhikarai)a X—The dcslvuciive aUribules of God. 

It has been said that Brahman must be meditated upon wdth the 
attributes specifically mentioned in tlio books of one’s own Nakh^ (pri¬ 
marily, and if possible, the attributes mentioned in other Sakh^s may be 
combined, according to the ability of the devotees). Yet to this, there 
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is an exception, for some attributes mentioned* in one’s own Sakiui may 
bo such, that a person desirous of release, can never henelit hy such 
meditation, and must eschew those attributes from his \\orship. Thus 
in the Atharva Veda, then^ are prayers to (Jod to kill the sorcerer, etc. 
Those attributes of Ood should never be meditated upon. TToiice tho autfior 
starts this new Adhikarana. 

Vimya : In the Atliarva Veda wo lind tho following (Kanda, Yllf, 
Siikta 3, verses 4 and 17). 

5T ii 

Pierce through the YAtiulhana’s skin, () Agni; let the destroying dart with fire con¬ 
sume him. 

Rend his joint??, .futavedas I lot the cater of raw llcsli, seeking llesh, ttar and dcsiroy 
him. 

1?? 7felll??re5r-jf I 

^ wfiSr 

The cow f?ivos milk ceeh year, () Man-Heholder ; let not (he Yiidulhdna ever taste 
it. 

Agiii, if one should glut him with the blessings, Ploror with thy flame his vitals as 
he meets thee. 

DouM : TT('Vc Agni or the Lord, is described as piercing through the 
skin and the vitals of the sorcerer. Is tlio Loid to bo nuMlitatod upon as 
a pirreer, etc. ? 

Pnrrapakm : The op])onent’s view is that the Lord should b(^ 
meditated upon, (noui ns pirrror, because' it is exp(‘cted from Him that 
He siiould destroy the evil-doers (for one of His attributes is to punish the 
wickedk 

Siddhdula : The right view, however, is that the Lord should not 
bf) meditated upon iii those .His fierce Attributes, hut only as a compas¬ 
sionate, Aleiciful Lover of His devotees. 

Note : The above verses of the Atharva Veda are addressed to Agni. Bnt according 
to the Tik^ of Baladeva, Agni means Sarvagrani, the foremost of all, the leader of all. 
And hence it is a name of Clod. The word Pratyancham translated as “He meets Thee’' 
is explained by the Tik:t-kilra as Praliki'davarttinam, that is, one who is opposed to 
another, an enemy. The above verses arc addressed to the Lord to destroy one’s enemies. 
A person who wants liberation, the Mumuksii, the Would-he-free, should not bear grudge 
against any body, and should be the last person to pray, “O T.ord, destroy our enemies,” 
whether such enemies be personal or national. 

SITRX lu., 3. 20. 

m U II 

VedhSdi, “Kill, etc.” or pio(oo, otc. Artha, the losiilt, or the fruit. 

Bhedat, being different. ^ Na, not (understood froni the previous Rutra\ 
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2(). The Wottld-be-freo should not meditate on the Lord 
as a Piercer, etc., because the result of such meditation is 
different from Eeloase.—387. 


COMMENTARY 

The word “Not” is understood in this Sutra from Siitra III., 3. 22. 
The Would-be-'roe should not meditate on the Lord with such attributes 
as tlioso of a piercer, etc. AVhy ? Arthablied^t. Artha means here “the 
result or fruit.” Because, the fruit of such meditation is diflerent ; th.at 
is to say, the Would-be-free wants release and such meditation is not 
conducive to it. The sense is that the Would-be-free has risen hi^^her than 
the ordinary worldly men, and consequently he has no i%ht to indulf^e 
in prayers of liatred, like those given above. In other words, he has no 
Adhikara to this. Even the Lord has shown this in the (Hta, Xfll., 8 : 

II i; n 

Humility, unpretentiousnesa, harmlessness, forgiveness, rectiliulo, service of the 
teacher, purity, steadfastness, self-control (should be cultivated by the Would-bc-free). 

So also in the Bhagavata Purana : 

Tho Would-be-free should follow the activities conducive to Nivrtti (renunciation), 
(such as daily prayers, Sandhyjt, etc.). My devotees should abandon all J’ravrtti Kariuas, 
(such as Kiimya, Jyotistoma, etc). 


Adhilcarana XT. — 3Ic<Utaiion is not obligatory 
on Released Souls. 

Visaya ; In tlie Svota^vatara Upanisad, I., IT., wo find tho following : 

II 

When that God is known, all fetters fall off, sufferings are destroyed, and birth and 
death cease. From being intensely absorbed in Him, one goes on the dissolution of the 
body to the third region, where exists universal lordship, and which is the Isolate (above 
Mayfi) and where all his desires arc satisfied. 

From this we learn that tlio fetters of My-ncss, such as, “this is my 
body,” “this is my house,” etc., are destroyed when one gets tho know¬ 
ledge of the Lord. And then there ceases the pain duo to birth and death 
(for though the Freed ones may be born and die at their option, they do not 
suffer the pains of birth and death and so practically births and deaths 
cease for tliom). This verso magnifies tho glory of tho knowledge of God as 
obtained from the study of scriptures. By .such illumination, when the true 
essential nature of God is known, then by meditating on Him, namely, by 
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constantiy tliinkiiig on Him, on the dissolution of the body (wlien the Linga- 
body even is destroyed), such God-knowing man rises above the Moon-world 
and the Br«ahma-world, and reaches the third Loka, namely, the world of the 
Lord. What is the nature of that world? It is full of “flniversal lordship” 
that is, all the super-cosmic manifestations of the Lord exist there. It is 
the world of “Kevalam,” oi' free from Maya ; and l)y reacliing this, one 

becomes fully satisfied, namely, all his desires are obtained. This des¬ 

cription shows that the Lord is obtainable through Scriptural knowledge 
also. 

Doubt: Is meditation on the Lord, enjoined by this verse, optional or 

obligatory, on the person wlio has already obtained the knowledge of God ? 

Purrapibsa : Meditation is obligatory, because it is the cause of 
inducing mental concentration, by increasing higher devotion. 

Sifldhdnta : The rigid view, liowever, is that meditation is optional 

for the man who has known (Jod, and whose fetters have all fallen ofi*. 

suTiu HI., 3. 27. 

II ^ i ^ i ii 

H^uhii, after the gottiii,i{ rid of 'bond if'p'l. 5 Tu, but, only. 
LlpSyaiia, on account of obtaininjc or jotting near to (tlie Lord). Sabda, 
on account of the statomoiits of the word. Sesatvilt, on account of being 

supplementary to, on account of being tlic remainder of. f?l KuAa, ns in the 
case of Ku^a for taking, tlio Ku^a grass in one's hands, .\chchhanda, 

according to one's desiio!, according as it is strong or weak. Tlie force 
of is two-fold, to denote strength or wcakne.ss. ?gfrf Stuti, as in the case 
of prayer, or praise (Yajus). ITpagnnavat, and as in the case of 

singing (Saman). cTT. Tat, that, Uktam, is explained in the Scriptures. 

27. But ill the veleusod state, (the free luaj’^ perform meditation at 
their option), because they have already attained nearness to the Lord, 
because the Scriptural texts declare the same, and Iiecause all texts are 
meant to lead the soul to thus stage. As the singing and reciting hymns 
of praise, (Yajus ami Saman) with the sacred grass in his hand, is not 
obligatory on the student, who has finished his obligatory daily task. 
And this is declared by Scriptures.—388. 


rOMMKNTARY 

The word “Tu'’ is employed in the above Sdtra, in order to remove 
the Pnrvapak^a. - When by the knowledge of God, there takes place the 

69 
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falling off of the fetters then for such a uise person, who is devoted to 
the Lord, the act meditating on the Divine attributes as taught in the 
Scriptures, is an optional self-imposed duty, just like the singing of praises 
and hymns, with more or less of desire, by taking the KuSa grass in one’s 
hand. 

Note : When a student has finished the daily obligatory sacred study, if he finds time, 
he can make a resolution to repeat the Samhit^; and then with the hands in the form of 
a Brahmdujali, with the sacred grass in the middle, he repeats the Veda. This recitation 
is purely voluntary, and not obligatory. .Tust like this is the meditation of the person 
whose delusion of “mind,” etc., is destroyed. He may meditate on Truth through texts 
and reasoning ; but it is not obligatory on him. 

The released soul is under no obligation to perform philosophical 
meditation ; it is optional to him to do so. In fact, the above verso of 
the SvetfiSvatara Upanisad, by using the word Abhidhyan^t (with prefix Abhi\ 
shows that ho has reached tlie stage of (lod-immorsion (AbhidhySna) and does 
not need ordinary Dhyana. The reason for this is, that the released soul 
has obtained Dpayana or the vicinity of the Lord and attachment for Him. 
The word UpSyana means attaining such vicinity. The second reason is 
Sesatvat—because supplementary. All texts are supplementary to this, 
or are meant to lead the soul to this stage of God-love. As says a t(^\t 
(Brhadaranyaka Upanisad, IV., 4. 21) : “Lot a wise Brahmana, after lie has 
discovered Him, practise devotion, let him not seek after many words, for 
that is mere weariness of the tongue.” 

In the BhSgavata Purfina it is written : 

By works of public utility, by austerity, sacrifices, by alms-giving, by Yoga practices, 
by concentration, the highest object which men seek is love for Me, and attachment for 

Me. 

Therefore, when once such attachment is acquired, it becomes useless 
for the devotee to go on further with meditation. His meditation, therc'- 
fore, is optional. 

The sense is this. It is very difficult to find out the truth through 
philosophical reason and Scriptural texts of obscure and abstruse meaning. 
Moreover, oven reasoning and texts arc of various kinds and deal with 
various subjects and sub-divisions thereof, and consequently the path of 
knowledge to God, through philosphical reasoning and Scriptural studies, 
is very difficult. (Because philosophers differ, and so do the interpreters 
of texts). But to a person whose heart is solely attached to the Lord, and 
is softened by constant thinking on His blissful nature, all such studies 
and reasoning produce hardness of heart, for, instead of helping in increas¬ 
ing God love, they jar upon one’s feelings of devotion. But after the 
devotee has come out of his ecstasy, such studies may sometimes be helpful 
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to him, ia remiading him of his attachment and serving as a sort of 
secondary devotion. 

The author next gives both reason and authority for this statement. 

Note: ‘‘Just as the twice-born, after the performance of the daily study enjoined 
upon them, namely, Brahma-YajSa, recite the Yajiis and Samans wearing merely at their 
pleasure the Kusa Pavitra on their finger, so also meditation, etc., in the highest heaven are 
performed by the Freed of their own accord. For all the other injunctions are only sub¬ 
servient to the statement referring to final beatitude. As says the Brahma-tarka : Indeed 
even those that have attained to heavenly bliss perform of their own accord the medita¬ 
tion on Hari, just as the Erdhmarias after their regular duty recite the Vedas, observing the 
rule of wearing Kusa grass, etc., sitting with their face to the east.”—Madhva. 

sriiu nr., 3. 28. 

II ^ I ^ 1 II 

Samparayo, wiren the love for the Lord (has arisen in the soul), 
Tartavya, of the bondage, (which is to bo got rid of), something to cross over. 
^^1^1^ Abhavat, owing to tlie absence. Tatha, so. Hi, because. 

Anyo, the others: the other Sakhins, tlie Vajasanoyins. 

2ft. When the love for the Lord (has arisen in the soul), the 
philosophic ineditation is optional, because there is absence of tlie 
bondage; thus say some Sakhins.—389. 


COMMENTARY 

Tht» word means tlie Lord : because all Tattvas meet in 

Him (). The Love for the Lord is called \ 

It is formed by adding the affix under Panini, IV., 3. 53. 

When a person has got tliis love for God, it is optional for him to 
meditate on Tattvas or not. It is not obligatory. Why? Tartavyabhfivfit 
because, they have nothing further to cross over. For then there exist no 
fetters which ho has to cut off. So also the others, namely, the Vajasaneyins 
read (Byhadfiranyaka Upani§ad, TV., 4. 21): 

Let a wise Br^hmana (student of the Vedas), after he has discovered Him (through 
the scriptures and his Guru), practise PrajSa or devotion to Him. Let him not seek after 
many words (Vedanta texts), for that is mere weariness of the tongue. 

So also the Lord has said in the Bhfigavata Purina: 

Juana (the Path of scriptural knowledge and philosophy) and Vair^gya (the Path 
of indifference or asceticism) are, as a general rule, not very beneficial to those devotees 
(Yogins) who are full of my love, and whose very self am I, who are deeply attached 
to Me. 
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Adhikarana XII—Frar and Love of God. hoik cause salvation. 

It has been mentioned above that the meditation on Brahman is on 
Him as possessed of attributes. Now the author commences a new topic 
in order to show that this meditation is of two sorts. Thus in the (lop^la 
Piirva TSpanf Upanisa:!, Brahman is described in the form of 8ri Kv^^ja, 
dressed as a cow-herd, having tlie colour of a cloud, etc., and accompanied 
by Prakvti, etc. This is one form of meditation. Another form is given 
in other 8rutis as “verily this Brahman is the Self, tlio ruler of all, the 
controller of all, the fiOrd of all, etc.”—(Brhadaranyaka Upanisad, lY., 4. 22). 
This shows that, in the first case, devotion in tlie form of attachment, excited 
by the knowledge of His sweet attributes, is the cause of attaining Him. 
In the second case, it is devotion caused by the command of the law, and 
produced by the knowledge of His Majesty and Lordliness. Thus, there 
arc two sorts of devotion or Bhakti—the devotion of love or Ruchi Bhakti, 
and the devotion of fear or Yidhi Bhakti. Therefore, the object of 

meditating being different (in one case, it is a being of all sweetness and 
love; in the other, a majestic ruler and king), tiie Bhakti is also of two 
sorts. 

Doubt: Now arises the <loubt, which of these two kinds of Bhakti 
is the cause of God-attainment? 

Purrapaksa : As there is nothing to determine which of them 

leads to salvation, therefore, the seeker of God being in uncertainty, will 
not engage in any sort of meditation, and have no inclination for either. 

Siddhdnla: There need not be any such uncertainty, as shown in 

the next Sutra. 


SITKA in., 3. 29. 

W \ \ \^\\ 

Chhandatali, tlirough the Will of (rod. Ubhaya, of either. 

Avirodhat, there being no contradiction. | H Na, not). 

29. (There is no such uncertainty, because) through the wish of 
the Lord (souls follow one or the other of these two paths and reach 
the Lord thereby), since there is no conflict between these two.—390. 

COMMEXTAKT 

The word “Not” is understood in this Sutra from III., 3. 22, by the 
method called frog-leap. (That is, when a word of a previous Shtra does 
not affect the Sutra immediately following it, but some Sutra after that, it 
is called frog-leap). 



Bhdsyal 


III PIDA, XII ADHIKARANA, Su. HO. 


549 


Chhandatali moaos by the wish of the Lord, who has determined 
both paths of approaching^ lliin, for the devotees of Sat-prasahga (the good 
company), whether it be through the devotion ot love or the devotion of 
fear, for souls are so constituted by Him that somt' love to dwell on the 
Majesty of the Lord, wliilo others are absorbed in his sweetness. How is 
this So ? “There is no conflict between these two.” Since there are texts 
to both effects, a devotee is at liberty to follow any set of those texts. The 
sense is this. There are two eternally perfect paths of jneditation on the 
attributes of tlm Lord. These ])aths begin with tlie highest companions of 
the Lord, sucli as the eternally free, and extend ilown to the lowest mortal, 
the youngest neophyte. These two paths flow like the stream of Divine 
origin, the Clanges, from the highest heaven to the world of the mortals. 
Therefore, all the souls in the universe are at liberty, according to their 
choice, to take up any one of these two paths, and join the particular 
discipline of persons treading these i)aths, and being taiiglit by the teachers 
of that path the method of meditating on the peculiar attributes of the 
Lord, he meditates in that way, and the Lord Hari, the lover of all forms 
of devotion, wishes that these aspirants may get an inclination to follow 
the path. It is because of the wish of the Lord Hari, that these various 
8at-prasahgins (aspirants) follow' one or the other of these paths, and in 
this way they reach Him. 

XoU: There are three sorts of devotees, the highest, the middling and the youngest. 
The first and the last are not helpers in the ordinary sense. The first is so absorbed in the 
oontemplati on of the Ix)rd, that he is not conscious of anybody else, and the last has not 
yet acquired the necessary power of helping others. It is only the middle devotee who 
helps the aspirants. 

The masters of compassion are thus defined: 

The second kind of devotee is he who loves the Lord, has friendship for the Bhaktas 
of the Lord, compassion on the ignorant and indifference towards the enemies of the Lord, 
and His devotees. (These are the Masters of compassion). 

This also shows that there is no partiality in the Lord Hari. 

SUTRA 111., 3. 30. 

fl II ^ U i II 

•1^: Gatelj, of reaching God. Arthavattvam, the quality of leading 

to the Puru^ftrtha. s»iq«(r Ubhayath&, on the twofold paths. Anyathft, 

otherwise, ft Hi, for. ft^t'f: Virodhah. contradiction. 

30. In both ways the goal is reached, because otherwise there 
would arise conflict between the texts.—391. 
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COMMENTARY 

By admitting this, the goal, that is to say, reaching tho Lord, 
becomes pertinent in both ways : That is to say, by the acts of devotion 
to the Lord, by meditating on His sweet attributes, and by the act of 
devotion to Him, by contemplating His Majestic attributes, one sot reaches 
tho Lord of love, the other reaches tho Lord of Majesty. The word “Artha” 
in the Sutra means tho highest end of man, namely, God, the Supreme 

Person. “Arthavattvam” means having the attribute of taking to the 

Lord. If this bo not admitted, then there would arise contradiction 
between the two sets of texts, one enjoying meditation on tho sweet aspect 
of the Lord (the Ruler of Gokula), the other enjoying meditation on the 
Tjord of Majesty (the Ruler of Yaikuntha). Tho word “Hi” in the 

Stitra indicates that both texts are of equal authority. 

It cannot bo said that both those methods should be combined on 
account of the Sutras III., 3. 6 and botli methods of devotion must be 
practised by one and the same peraon. Though that Sutra teaches 

combination of attributes, yet it cannot be applied here, because the 
EkSntin devotees are not anxious to see in their object of devotion, other 
attributes than what they meditate upon, and opposite attributes do not 
come within tho scope of their cognisance. This will be further explained 
in Sutra III., 3. 56. 


Adhilcarana XIIL—Meditation of love is superior to that of fear, 

Visaya : The author now establishes the superiority of the devotion 
of Love over that of Law. 

Doubt : The doubt arises whether Vidlii Bhakti (or tho devotion by 
following the path of law) is higher or the Ruchi Bhakti (or the devotion 
by following the path of love.) 

Purvapaksa : The man following the path of law, performs fully 
all the portions required by the law formally and strictly, hence his 
devotion is superior to that of the other, who is always in a state of rapture 
and whose actions are unmethodical. 

Siddhdnta : The next Sutra shows the superiority of love. 

SUTRA m., 3. 31. 


Upapannah, he has attained prominence, crec Tat, that (one-ness 
of attachment). Lak^ana, mark. He whose mark or characteristic is one- 
pointed attachment to His devotee who has such love. The love of the devotee 
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evokes such love in the Lord. W Artha, object the^ Purusartha or sHmmum 
bonxim, i.e., the Lord. Upalabdheb, on account of the obtaining. 

Lokavat, as is the ordinary experience. 

:31. (The devotee on the path of Ruchi or love) has obtained 
superiority, because he has obtained (control over) the object-of-huiuan- 
life, (namely, the Lord, who Himself) possesses this characteristic (of 
beiniGi: the Devotee of His devotee, because He appreciates sweetness in 
others, since He Himself is All-sweet). As we see in the kings of the 
world also.—392. 


COMHKNTARV 

The person worshipping Hari by Ruchi Bhakti is Upapannab or one 
wlio has obtained superiority or in whom there exists superiority. Why ? 
Tat-laksan^rthopalabdlieb, because of his having obtained the object 
possessing that characteristic. The Lord has the characteristic, similar 
to that of Ruchi Bhakta, namely, he is solely devoted to sucb a Bhakta. 
Therefore, he is called Tat-lak§ana, or possessing such a characteristic. 
He is Artha or the Object or the Goal of tlie human quest, for ho is the 
Supreme Person possessing all sweetness. Tat-lak§anartha is a compound 
meaning “the object that has that characteristic.” Upalabdheb means 
“because of obtaining.” The Ruchi Bhakta is superior to the Vidhi Bhakta, 
because his devotion being of the nature of sweetness, is more pleasing 
to the Lord of Sweetness, and thus such a Bhakta, by the very fact of 
his self-forgetting devotion, brings the Lord undoi- his control. The 

author illustrates it by an example, saying “as in the world.” As iu 

this world, a person is considered praiseworthy, wlio by his unwavering 
attachment and loyalty to a king (who appreciates the devotion and 
loyalty of his subjects) brings such a king under his control, so a 
Ruchi Bhakta, by his steady devotion to the Lord, brings the Lord under 
his control or influence. The Lord does not lose his independence by 
thus coining under the control of His Bhakta. On the contrary, com¬ 
ing under the control of His lovers is one of the most attractive attributes 

of the Lord. The sense is this. The Supreme Person is verily a Lover of 
sweetness, and he manifests his sweetness in these Ruchi Bhaktas, and 

when those Bhaktas, being attached to Him, offer themselves to Him, 
He accepts their self-surrender and is purchased by the greatness of 
their love; and He makes them great so that they may fully experience 

His sweetness. Without this condescension on the part of the Lord, 

they could not have experienced the fulness of His love. As has said 

blessed Suka 

5TW ntftqugu: l 



552 


VEDlNTA-StTTRAS. tit AtHtTtXtA. 


I Qovinda 


This SOD of a cow-herd, Lord Krsna, is not easy of attainment to the embodied souls, 
whether they be JnA.nls (those who ha^e reached wisdom but yet haye the consciousness 
of their bodies), or whether they are Xtmabhdtas (who have realised their self and are 
unconscious of their bodies), as He is obtainable here by those who are His Bhaktas of 
love. 

Though His conquest is obtainable more or less, as a general rule, 
b}^ all kinds of Bhaktas, yet His Bhaktas of love conquer Him thoroughly, 
and honce it is demonstrated that Ruchi Bhakti is the highest of all kinds 
of Bhakti. 


uhlhiJcamaa XlVr^jhvy fiinglc form of ivorship may 
produce Release nor does Release necessarily mean 
cessation of irorldly activities. 

Visnya : The author now commences anotlier topic, in order to show 
that this worship of tlie Lord is of two sorts, either having one member 
(Ekahga), or having many members (Anek^nga). In the (lopaia l^urva 
Tdpani the sagos ask BrahmS, ‘'Who is tlie highest (lod ? Of whr)m ev(Mi 
death is afraid V By knowing whom every thing else becomes manifested V 
Through whom does this universe revolve In answer to these four 

questions, Brahni4 answers, that is the liighest Go<l and devo 

tion to Him is the highest aim of man. Ho then teaches the sages the 
Mantra consisting of eighteen syllables, namely, Klim Kysriaya OoviiidSya 
Gopijana-vallabhaya Svah§.. 

Having taught this Mantra the Upanisad goes on to say : 

He who meditates upon this Krsna, recites His name, and worships Him with service, 
})ecomes an immortal. 

Doubt : Now arises the doubt. Here three things are mentioned. 
Dhyana or meditation, Rasana or Japa, and Bhajana or service. Does 
release depend on the performance of all these conjointly, or on any one 
of them separately ? 

Purvapaksa : The Purvapaksin maintains that all these three, when 
performed conjointly, lead to Moksa, bectause after conjoint mention of them, 
the Upanisad says, “The man becomes immortal.'’ 

Siddhftnta : The next Sutra refutes this view. 

Note : We give the full passage of this Upanisad in order to better understand this 
Adhikarana. 
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Om. Tho sages asked Brahma, '‘Who is the highest God ? Of whom is death afraid 1 
By kaowing whom evrerything else is known ‘? Through whom d 33 s this world eminate 

On being so questioned, Brahm^ replied : 

Srt Krsna is verily the Iligheat God (This is VAsudeva). 

The Death is afraid of Gov in da. (This is Saiikarsana-vyrtha.) 

By knowing Gopijanavallabha everything else is known, (This is Aniruldha-vydha.) 

I 

Through SvAha this world is created. (This is Pradyumna-vyilha.) 

^5 ^ 5 : ^r: ? 

«rrei)5: wwflit; fi?nw%Rri i 

S'?!? jft «?rT?if% ii 

The sages asked him, “Who is Krsna, who is Govinda, who is Gopijanavallabha. who 
is Hviihji Brahrafi answered them : He who destroys (Karsana) sin is Krspa. He who 
knows qj or who is known through i.c., cows, earth and Vedas (for “go’^ means 
all these three) is Govinda. He who destroys (Vallabha) the ignorance of the (ropijanas is 
called Gypijaii vallabha. His M^yd is SvihL All (these four) constitute Brahman. Ho who 
meditates on this, recites it silently and serves it, becomes immortal, becomes immortal.’^ 

SUTRA III., ’3. 32. 

11 ? I ^ II 

Aniyaniali, tliore is no rule (as to the combination). Sarve* 

sSm, of all. Avirodhat, there being nothing against or no conflict. 

^15? Sabda, tlic word (*.«., tho Revealed Scripture or Sruti). '*r3‘rT5tl*=2fr*^ Anu- 
nian&bhytiiu, and inference or Sinvti. 

32. There is no rule (for the combination) of all these, as there 
is no conflict (between this text of the Gopala Upanisad and) other 
Sruti and Smrti texts.—393. 


COMMKNT.VRT 

There is no such restrictive rule, that the only means of obtaining 
Release is the conjoint performance of meditation, prayers (Japa\ and 
Divine services. Any of these singly has the potency to bring about that 
result Why ? Because there is no conflict between this text of the Oop&la 
70 
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Tapant and tlie other Gratis and Smytis. Thus in a later passage of the 
same Upanisad it is declared : 

grfit 9#: i i 

3=TT ^€5TH3r^>I»Tli=56Trct: I fisoiT^e^m I 

i 

eirfl ^ aa 6W^ a® ii 

Meditating with concentrated heart on Krsna, a man is freed from the Cycle of births 
and deaths. Reciting Ilia Mantra and doing Pdjd to Him, is like the conjunction of the 
moon with the earth (the Lord is brought down to the heart of His devotees, as the moon 
is reflected in water). His Mantra consists of flve words, namely, (1) Klim-Krsn^ya, (it) 
GovindAya, (Hi) Goptjana, (tv) Vallabhi\ya, and (o) Sv^hd. Reciting this five-worded Mantra 
on the five parts of one’s body, namely, (e) Heart, (ii) Head, (m) Hikh^ or tuft-loek, (?>) 
Breast, and (v) Hands with five elements—heaven, earth, the sun, moon and fire—one 
assuming these forms, attains Brahman, verily he attains Brahman. 

Note : The five Mantras thus deduced are: 

(i) # S1JT: I 

Klim-KrBnAya divatmane hrdayAya namah,’ (Heart). 

(*?;) i 

Govtnddya bhilmyatmane Sirasc sv^h^,’ (Head). 

(Hi) qqsi 

Goptjana sflry^tmano Sikh^yai vasat,’ (Tuft-lock), 

(^V) I 

Vallahh^ya chandramasdtmane Kavachaya huin,’ (Breast). 

(v) t ;? 

‘SvAhfi B^gnyatmane’ strAya phat 

This text of GopSla Tfipani shows that the inedifatiou on or the 
recitation of the Mantra can singly confer release. Therefore, the previous 
text of this Upanigad (namely, “Etadyo dhySyati rasati bhajafi so anirto 
bhavati”) must be interpreted in conformity with the subsequent text 
of the same. Similarly, there aro other Sravti texts to the same effect. 
Thus: 

By merely Binging the name of Krsna, one gets release and reaches the Highest. 

fivtifW Sd: i 

s^i^fer 3T5H fwnqtinift ii 

He who bows down to KfvSna, even once in salutation, gets the merit equal to the 
performance of ten Asvamedha baths ; with, however, this difference, that the performer 
of Asvamedha comes back again on earth (on the exhaustion of merit), but the adorer 
of Krsna is never born again (for the result is inexhaustible.) 

These Purfinic texts also show that singing the name of the Lord 
or service of the Lord by prostration, etc., singly is capable of effecting 
release. The Gopfila Tapani Sruti (Dhyfiyati, Rasati, Bhajati) is not opposed 
to these. Had it meant that those three must be practised jointly for the 
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sake of Mukti, then it would have contradicted both these Snitis and 
Snirtis, which teach liow release can be obtained by Bhakti (whether it 
be of meditation or recitation or service). 

The conclusion, therefore, is that the sentence “he becomes immortal/’ 
should be joined with everyone of the three verbs. (He avIio meditates 
on Him becomes immortal, he who sings Him becomes immortal, he 
who serves Him becomes immortal). If tlmse three be taken collectively, 
then Oopala Tapani should be interpreted as employing here an 
a fortiori argument. (When the other Hrutis and Smrtis teach that 
meditation, singing or service can singly lead to Mukti, how much 
more easily and surely must the Mukti be got when those three are 
combined). 

Those three are illustrative of other methods of Bhakti; they do not 
exhaust them. Tims the Blmgavata Burana, VII., ,5. 23, describes nine 
kinds of Bhakti : 

II 

Listening to the recitation of the name of Visnu, singing it himself and remembering 
it always, serv^ing, worshipping and saluting Him ; treating Him as one’s Master or as a 
Friend, and self-surrender (are nine kinds of Bhakti). 

All these nine kinds are implied by the above three, and every one of 
them has full efficacy. 

“But,” says an objector, “Release is the result of meditation alone, 
as taught in the Srutis. etc., ( Brh. IV., 5. 6. and 

II., 4. 5). How do you say that it can be effected by Japa, etc., also ?” 
To this wo reply ; Japa (silent recitation of prayers), etc., are interlinked 
with meditation—one is pervaded by the other. Meditation is interwoven 
with Japa, etc., and Japa etc., is so interwoven with meditation. Both are 
mutually interdependent. Therefore, there can be no valid objection to 
what has been established above. 

Says an objector : It is not proper to say that on getting the know¬ 
ledge of Brahman there takes place release. Brahma, Rudra, Indra and 
others, who have acquired perfection in the knowledge of Brahman, are 
seen immersed in cosmic activities—nay, sometimes are found to bo acting 
contrary to the Lord Himself. 

This objection is answered in the next Sutra. 

SUTKA III., 3. 33. 

Y&vad-adhikSram, according to the (length of the period of 
their) ofidee. Avasthitilj, the remaining in the world. 

Adhikftrik&nftm, of the office-bearers, 
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33. The office-holders remain in this world up to the end 
of the period of their tenure of office.—394. 


COMMENTARY 

We do not maintain that all knowers of Brahman, though perfect 
Masters of such knowledge, must necessarily become Mukta (or get out 
of the cosmos). Rut what we say is this. The Release is for him whoso 
PrSrabdha Karmas (the so much of tlio deeds for the total expiation of 
which a new incarnation is taken) are exhausted, by suffering the fruits 
thereof, whoso KryamSna Karmas (the deeds done in tlio present 
incarnation to be atoned for hereafter) do not cling to him (because of 
Brahma-vidyS, since he* performs them as service to the Lord, because 
he has attained the knowledge of Brahman), and whoso Sanchita Karmas 
(past deeds other than Prarabdha, which are kept in s(07'e for expiation in 
some future incarnation) are destroyed by the fire of Brahma-vidya. In 
other words, he whose past deeds are all destroyed and exliaiisted by know¬ 
ledge and suffering, and whose present deeds sit loose upon him, because 
of theosophic knowledge—such a person gets Mukti and goes away from 
the world! But office-holders, like Brahma and tlio rest (having a definite 
place in the Divine hierarchy) are still not Muktas, though tlioir Sahehita 
Karmas no longer exist, but are destroyed by Vidyfi, and tlieir present 
Karmas are unclinging for the same reason, but their Prarabdha Karma 
(in the shape of the strong AVill generated in the Past to be co-workers 
with the Lord) not being exhausted, keep them to tlieir post; and they 
remain in this world so long as the duration of their office lasts, and 
does not come to an end. (They are appointed by the Lord in accordance 
with their Karmas for a certain period, and it is on tlio expiration of 

that period that their Karmas are fully exhausted.) On the exhaustion 
of these meritorious Karmas that gave them this office, they get release 
and enter into the Highest State. It sliould be understood thus. Devas 
like Indra and the rest, with a shorter period of tenure of office, go at 

the end of their respective periods, to Brahma’s world ; for the duration 

of Brahma’s office is longer. But when the term of Bralima’s office comes 
to an end, and he gets release, then all these lower divinities get release 

also alo7ig with him. (In the interval they remain merged in Brahmfi). 

The author of the Sutra will mention this in IV., 3. 10. 

As to their standing against the Lord (such as Brahma did in 

stealing the cows of Kfsna, or Indra in sending torrential rains on 

Vraja), that is a mock fight only, and is done under the command of the 

Lord, to furthoT tl\e section oi tl\o t\\e 
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AvatSra. The so-called opposition to the Lord is no real opposition, for 
Krahma and others are all actors, playing this world-drama, in harmony with 
the Will of the Lord. 

As to their being obsessed by passions, etc., that is also an appear¬ 
ance only. Being firm in their knowledge of Brahman, passions, etc., 
cannot overcome tliem (they make a show as if they were so over¬ 
powered.) 

Therefore, it follows that other knowers of Truth than these office-holders, 
do get Mukti as soon as they get the VidyA (In the case of these Heirarchies, 
it is delayed till the end of the period of the office of Brahma). Tims there 
is no real injustice done to anybody. 

Qturre^—V^o these office-holders really want Mukti ? Or do they not find greater satis¬ 
faction in being conscious co-workers with the Lord in His World-drama ? 


Ailhikarana XV—The Alcsara of Brhadaranyaica Upanisad 
///., S. S., is not incapable of meditation, 

Visaya : The aiitlior now commences a fresh topic, teaching that the 
attributes like “neither coarse nor fine,*’ etc., should also bo combined in the 
meditation on the Brahman. In the previous aphorisms. Brahman was taught 
to bo meditated upon with the attributes appertaining to a Form. Now such 
attributes are going to bo mentioned which cannot belong to any form. In 
Brhadtonyaka Upauisad Ave read (III., 8. (Sj : 

II II 

He said : *0 Gfirgi, the Br^hmanas call this the Aksara (the imperishable). It is 
neither coarse nor fine, neither short nor long, neither red (like fire) nor fluid (like water); 
it is Avithoiit shadow, without darkness, without air, without ether, without attachment, 
without taste, without smell, without eyes, without ears, without speech, without mind, 
without light (vigour), without breath, without a mouth, without measure, having no 
within and no without, it devours nothing, and no one devours it.’ 

Doubt : Now arises the doubt: Should the attributes negating the qualities* 
of coarseness, fineness, shortness, etc., bo combined in all meditations on 
Brahman called here Aksara or Imperishable ? These attributes give 
rise to conceptions incongruous Avith the idea of Brahman having a 
form. 

Purvapaksa ; In the Sutra III, 3. 20, Brahman has been described 
as having a form (Vigraha), and meditation is taught on this form of 
UialAman. "Bvit tho qualities described in the above passage oi BijbadSirapyaba 
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Upani§ad are impossible to exist in a Brahman having a form. There¬ 
fore, these attributes should not be comprised in the general maditation 
on Brahman. 

Siddhdnta : The next aphorism controverts this view. 


sCtra hi, 3. 34. 

Ilf I f I f » II 

Ak§ara-dbiyam, of those (qualities) which inform about the 
Imperishable Jlrahman. § Tu, while, but. Avarodhalj, acceptance: 

comprising, combination. SamSnya, because of tlie uniformity, the 

sameness, the equality. Tad-bhtiv&bhyam, and his qualities. 

Aup,asadavat, as in the case of Aupasad Mantras, Tad, that. 
3^ IJktam, has been explained. 

84. But these qualities which give information about the 
Aksara Brahman, arc to be comprised in meditating on Him as 
a Form, because of the uniformity of llis nature as in the 
case of what belongs to the Upasad. This has been mentioned 
before.—395. 

Note, —Dr. Thibaut translates this Hutra thus : But the conceptions of the Imperishable 
arc to be comprised in all meditations. There being equality of the Brahman to be 
meditated on, and those conceptions existing in Brahman ; as in the case of what belongs 
to the Upasad. This has been explained. 

COMMENTARY 

The word “Tu” refutes the above Burvapaksn. All these conceptions of 
not being coarse, etc.,” described in relation to tlie Aksara Brahman ought 
to be comprised in all meditations on Brahman. Why ? Because all the 
A'^cdic texts refer to Brahman alone : such as the following Sruti (Katha 
Upani§ad, I, 2. 15). 

Yama said: That Word which all the Vedas record, which all penances proclaim, 
which men desire when they live as religious students, that Word I tell thee briefly, ‘it 
is Om.’ 

The essential nature of Brahman, who is the object of meditation taught 
by all Vedic texts, is uniform and the same throughout. Therefore, all these 
attributes of non-coarseness, etc., applied to Aksara Brahman, must be thought 
of in meditating on him as a form. 

The sense is this. In the Sveta^vatara Upani^ad, I. 11., it is said that 
release is obtained through knowledge : 

When that God is known, all fetters fall off, sufferings are destroyed, and birth and 
death cease. From meditating on Him there arises, on the dissolution of the body, the 
third state, that of univerBaJ lordship ; but be only who is jiloue, is satisfied. 



Bhdsya] 


III pAdA, XV ADIIIKARANA, StX 34. 


559 


This knowledge means conception of Ood not as an ordinary object, 
but an extraordinary Being, possessing paradoxical attributes. Otherwise, 
if Brahiiian is thought of as an ordinary being, tlien it will lead to many 
inconsistencies, and the knowledge of Brahman so gained will not be a 
right conception. Therefore, the form of Brahman possesses not only 
bliss, knowledge, all-pervadingness, etc., but it is qualified by the negative 
attributes of “not being coarse nor fine,” etc., also when the Form is 
meditated on with all these qualities, such meditation leads to true knowledge, 
and is not like ordinary knowledge, because the latter cannot lead to 
Mukti. Such paradoxical knowledge differentiates Brahman from all 
other beings and objects. Thus it has been demonstrated, that this 
Vigraha or Form i)ossesses all supernatural attributes, far removed from 
anytliing material and debasing. 

H ?! ^ gm?i: ?! stvg: I 

g?!r! ^^ ?! ?! it 

He is verily neither an angel (Deva) nor a demon (Asura), neither a mortal man nor 
an animal. Ho is neither a female nor a eunuch, nor a male nor a living being. This 
Brahman is neither attribute, nor action, neither being nor non-being. He is that which 
remains after all negations. May this endless Being be ever victorious. 

Tims the elepliant, attacked by the alligator, praised with the above 
verse the Supreme Brahman, showing him as devoid of coarseness, etc. 
Though thus prayed to, the story mentions that the Lord Ilari appeared in 
His usual form before the elephant, and gave him release. If the Lord 
were formless, and if the above attributes of non-grossness, etc., did not 
belong to His form, then Ho would not have thus appeared before the 
elephant, because he (the elephant) had not addressed his prayers to any 
being with form, but to one formless Entity, who was neither Deva nor 
Asura, etc. Therefore, the form in which the Lord appeared before the 
elephant, must be the form that possessed all the attributes mentioned 
in the above prayer. Otherwise, there would have arisen only mere 
knowledge in the mind of tho elephant, a mere consciousness of some 
vague and vast existence, who had come in response to his prayers, and 
it would not have been a visible perception, but a mere conception. In 
tho above verse, tho Prak^tic Deva-hood, etc., is negated of the Lord. He 
is not a Deva, etc., having a Pr&kjtic body. But Ho has Deva-hood and 
Purusa-hood of His own, which are His essential nature and which are 
aoa-Pr&kxtic, because tho Lord appears as a Shining One or a Deva and 
has the form of a Man (Parana). 

The Satra gives an illustration of the principle that qualities 
(.Secondary mttets) M\ow t\v6 pmcipal matter to which they belong, by 
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using the phrase “As in the case of what belongs to the Upasad,” namely, 
like the Mantra which belongs to the rite called Upasad. 

The meaning is that it is treated like the Mantra, which is a sub¬ 

ordinate member in the ceremony called Upasad. The Mantras (Agnir 
vai hotram, etc.,) for the offering of the ParodaSa cakes are tauglit in the 
Sftma-veda : and are sung with the Sania-vedic intonation, in a loud voice. 
But in the Yajur-vedic four-days’ rite called the Jamadagnya, in those 
Upasads where the PurodaSa cakes arc to be offered, these Sama-vedic 
Mantras are used by the Yajur-vedic priest, the Adhvaryu, whose duty it 
is there to offer the Purod^i^a cake. Therefore, these Mantras, when used 

in a Yajur-vedic rite, are recited in a subdued voice as other Mantras of 

the Yajur-veda, and not loudly as the Mantras of tlic Saina-voda. (The 

Mantras lose their Sania-vcdic character when used in a Yajur-vedic rite). 

“As the Mantra ‘Agnir vai hotram vctu,’ although given in the Sama-veda, yet has to 
be recited in the Yajur-veda style, with a subdued voice, because it stands in a 
subordinate relation to the Upasad-offerings prescribed for the four-days’ sacnficc called 
Jamadagnya ; those ofleringa “arc the principal matter to which the subordinate matter, 
the Mantra, has to conform.” This point is explained in the first section, /.e., in the 
Pilrva Mimansa Siltras, IIL, 3. 9,”—Doctor Thibaut’s R^mdnuja. 

Therefore, the ideas of absence of grossness and so on, though found 
in a few passages like those of the Bfhadfiranyaka Upani^ad, must be com¬ 
bined with all the other attributes of the principal, namely, the Aksara 
Brahman, in all meditations on Brahman ; because all these ideas invari¬ 
ably follow the idea of Ak§ara Brahman. 

Note : The Siltra III., 3. 9 of the Purva Mim^jhsd is to the following effect: 

“The subject of the hymns of the S^ma-veda being sung low at the time of establish¬ 
ing a sacred fire.” 

“The principal and subordinate statements being opposed (to one another), (the 
latter submits to the former) because the subordinate statement subserves the principal 
one. lienee the principal statement (alone has) a connection with the Veda.” 

The two kinds of statements, principal and subordinate, have already been explained. 
Their cxegetical functions differ. When they conflict, the principal statement prevails, 
because a subordinate statement has not independent function to perform : it has to con¬ 
tribute to the power and use of the principal statement. Hence the principal statement 
invariably predominates. The translation of a Vedic text will illustrate and explain 
these remarks. “He who knows thus establishes fire.” This is the principal text 
prescribing the establishment of the sacred fire. In this connection, other Mantras, 
prescribing the way in which Samas are to be chanted, occur. They are : “(He) who 
knows this, sings the Varvantiyas^ma.” “(He) who knows this, sings the YfijnayajSiya- 

sfima.” “He who knows this, sings the Vfimadevya-sAma.” It is already shown that 

the Mantras of the Yajur-veda are to be sung low, and those of the SAma to be 

chanted aloud. But the establishment of the sacred fire is to be regulated by the dicta 
of the Yajur-veda, and these dicta are, therefore, principal. The Mantras of the 
S^ma-veda are to be sung as subserving the principal, the establishment of the sacred 
fire. Though the general rule, that the hymns of the S^ma-veda are to be chanted 
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aland is recognised, yet the hymns or Samas prescribed in the Yajur-veda, and to 
be chanted in connection with the establishment of the sacred lire (Agnyddh^na) are to 
be sung loiv. The gist of the Sutra is that the principal overrules its subordinate.— 
ICu nte 8 Saddarsaiiachintanikit. 

Says ail objector “in the Srutis (Ghhaiulogya Upanisad, TIL, Id. 2) 
Brahman is described as doing all acts (Sarvakarma), having all scents 
(Sarvagandha), etc, just as he is described as possi'ssing the qualities of 
having a form, etc., consequently these attributes of All-agency, All-scmiting, 
etc., should bo meditated upon everywhere, in evm*y meditation on Brahman." 
Tliis, liowev(T, is not the case, as is sliown in tiie nc^xt Sutra. 

srru’.v Tir., 3. 3o. 

II ^ I ^ I II 

lyad, so iiuicl) only. Aiiiananfit, on account of being 

mentioned in the scriptures (as principal). 

35. (The attributes of All-agency aiul the rest arc not 
to be meditated upon in all meditations of Ilrahman, but 

only) so much (of the attributes as have been mentioned before), 
because their meditation is the principal (the other attributes 
arc; secondary and are to be meditated upon in especial cases 
only).—BOG. 

I'OMUKNTAIfV 

“So much only," namely, so mucli of tlie qualities, such as possessing 
a form and tlie rest, mentioned in tl\e previous Sutras, must necessarily 
bo conjoined in all meditations on Brahman. Wliy? AmananSt. 
'Because the Scriptures declare," that tl'.ose should be primarily 
meditated upon. Tliey say. by so mucli of the collection of attributes, 
is the meditation completed, tlierefore, those attributes are necessary to 
be meditated upon. On tlie other liand, tlie attributes like All-agents 

and tlie rest, naturally follow as existing in the object of meditation, and 
so it is not necessary to meditate upon them separately, as existing in 
Brahman. 

Note : “Only so much,” »•.«., only those qualities which have to bo included in all 
meditations on Brahman without which the essential special nature of Brahman cannot 
be conceived, i.e., bliss, knowledge, and so on, characterised by absence of grossness and 
the like. Other qualities, such as doing all works and the like, although indeed follow¬ 
ing their substrate, are explicitly to be meditated on in special meditations only.— 

Dr. Thibaut’s Rumdnuja. 
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Adhiharana' XVT.—The Vyoma or Oily of Brahman 
may also hr made an, object of mcditalion. 

Tho autlior now teaches that the attributes of Iiaving divine palaces, 
etc., in which tho Lord dwells, should also ho combined in tlie meditation 
on Brahman. 

Visaya : In the i[un(Jaka Upanisad (II., 2. 7), it is said : 

I erfjtfrr^si *ilu si^i% ii«ii 

l ^I^!I II II 

^ m rTSfVi ^Sftfu'fi (^5* II «■ II 

5T vttP=^ I srpraugurfa nrar ^41*1^ 

It to II sig sra 

II tt 11 ii ^ ii 

7. He who is All-wise, and All-knowing, whose grecatness is thus manifested in the 
world, is to be meditated upon as the S.tman, residing in the ether, in the shining ('n'v 
OF Brahman. 

He is the Controller of the mind, and the Guide of the senses and the body. JTo 
abides in the dense body, controlling the heart, lie, the Atman, when manifesting 
Himself, as Blissful and Immortal, is seen by the wise through the purity of heart. 

8. The fetters of the Jiva are cut asunder, the ties of Lii'iga-dcha and Prakrti are 
removed, (the effects of all) his works perish, when He is seen who is Supremely High. 

9. The Brahman, free from all passions and parts, resides in the highest golden 
sheath. That is the pure, that is tho highest of lights, it is that which knowers of 
Atman know. 

10. Him the sun does not illumine nor the moon and the stars. Nor do these 
lightnings, much less this fire illumine Him. When He illumines all, then they shine 
after (Him with His light). This whole universe reveals His Light. 

11. The Eternally Free is verily this Brahman only. He is in the east and in tho 
west, in the north and the south, in the zenith and the nadir. The Brahman alone is 
it who pervades all directions. This Brahman alone is the Full (that exists in all time— 
the Eternity). This Brahman is the best. 

Doubt : Here arises the doubt about this City of Brahman called 
the Highest Ether. Is it another name for tlie glory of the Lord, His 
Omnipotence and Almightiness, or is it really a city, consisting of wonderful 
palaces, gateways, courtyards, ramparts and the rest ? 

Ptirvapaksa : The City of Brahman is an allegory, and describes the 
power and the glory of the Lord (there is no actual city in which the 
Lord dwells). In other Upanisads wo find it said that the Lord dwells 
in His own glory. In tlie Chhandogya Upanisad, VII., 24. 1, in answer 
to the question of Nfirada, “Lord, in what does this Infinite reside Sanat- 
kumfira answers, “In His own glory.” This text shows that the Lord rests in 
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Ilis own glory. Therefore, the City of Brahman means this glory of 
Brahman, and tliat is also the meaning of Hie word Saihvyoma used in 
the above text. In fact, the word Vyoma means the infinite etiier which 
Jias no end. Moreover, the Lord being all-porvading, cannot have any 
particular dwelling place and so the above text says : He is in the east, 
Tie is in the west, etc. Brahmapura is, therefore, an allegory, 

SiddhdntH : Tliis view is set aside by the uext Sutra. 

sCtra III., 3. 36. 

II ^ I ^ I II 

Antara, inside, witliin (tliat Brahmapura). ^ Bhiita, elemental, 
physical. Gramavat, like the city or town. Svatmanali, to His own, 

c., to His devotees. 

3G. Within (that city of Brahman, things appear) like (physical 
objects in) a physical city, to the vision of the elects of the Lord.—397. 


(OMMKNTARV 

“In file interior," tliat is, in the City called the Great lather, every 
thing looks like a city made of elemental matter, in the sight of His own 
(devotees). “Of His own,” means the devotees who have been elected 
by the Lord as His own. (These devotees sec this Baiiivyoma as a 
physical city). As says the Sruti (^Fundaka, III., 2. 3) : 

gnrUT ft?# ag 

This 8elf cannot bo gained by dissertatio is devoid of devotion, nor by mere keen 
intellect, nor by much hearing. It is gained only by him whom the Atman chooses. To 
him this Atman reveals His form. 

(Thus this divine city is reachable only by fhe elects of the Lord). 
Though all the objects in that city are pure and simple essence of Brah¬ 
man, for every thing there is Brahman, being a manifestation of His 
power, yet they look to His devotees, as if made of material objects, like 
earth, etc. The word “Vat” or “like,” in the word BhutagrSma-vat, 
shows that it looks like a physical city, but is not actually so. Every 
thing there is Brahman as has already been mentioned before in the 
Mundaka Upanisad, 11., 2. 11 : 

“This verily is Brahman the immortal (who appears there) in the east and in the 
west, in the north and the south, in the zenith and the nadir. The Brahman alone is it 
who pervades all directions. This Brahman alone is the Full (that exists in all time, 
the Eternity), This Brahman is the best.” 



m FJ^DANTA^S&TJiAS. Ill ADH VAYA. [Govinda 

To His (levotoos, tlie Lord, the Supreme Self, who essentially 
consists of knowledge and bliss, appears variously, as having liands, 
feet, nails, liair, etc. Similarly, this Brahmapura, though consisting of 
pure Braliman Itself, appears to His devotees like earth, water, etc., and 
though it is all of one essence, yet it scintillates with many colours, like 
the feather of the peacock. 


KLTRA III., 3. 37. 

II ^ I ^ I II 

Anyatha, otherwise. If there be no difference. Hhoda, of the 

difference. Anupapattili, not obtaining. fRf Iti, so. Chet, if, 

^ Na, no. IJpade^a-antara-vat, as will bo seen from other toacli- 

ings. 

37, If it be objected that without admitting; differeiiee (betAvecn 
Brahman and the city of Brahman), there Avmuld otherwise' be no 
possibility of predicating difference at all, we say it is not so, because it 
is like other teachings regarding Brahman.—398. 


COMMENTARY 

"'otherwise/’ that is to say, if there was want of dillerenco between 
Bralimaii and tlie objects in the Brahmapura, then there would not 
arise any difference between the supported and the support, the location 
and the tiling located. This is the objection raised by the opposite party. 
He says, "If Brahman and the city of Brahman be identical, tlien there 
would be no ditfereiico between the location and the thing located, and it 
would be absurd to say the Brahman lives i\ Brahmapura. For it would 
then mean that Brahman lives in Brahman ” 3’his objection is raised 
in the first half of tlie Sutra, which says, if we do not admit difference 
between Brahman and his residence, then tlie very possibility of difference 
would vanisli. Tlie objection is answered by saying, “It is not so, because 
it is reasonable (or unreasonable) like otlier teachings.” As in other 
texts, it has been declared that there is no difference between the quality 
and the qualified, in the case of Brahman, yet such difference does appear 
on account of specific texts, similarly is the case here. Thus the Taittiriya 
Upanisad declares Brahman to bo bliss, and it also declares Brahman as 
possessing bliss, by knowing the bliss of Brahman one does not fear. Thus 
Brahman is both bliss and blissful—the quality and the substrate of quality. 
Similarly, Brahman is botli the tenant and the tenement—the dweller and the 
residence, for everything is possible in the case of Brahman. 



Bhdsjia\ 111 PAD A, XVI ADHIKAnANA, Sk SS, 5()r) 

As there is no difference between the Loka (world) and the Ijord of 
the Loka, between the dweller and the residence, it follows that both are 
tliG objects of worship equally. This is shown in the next Sutra. 

Xote: This is true only of Goloka and Vaikuntha and not of lower I.okas. The I^ord 
constitutes His Heaven. Every object there is the Lord, though appearing to the Electa 
as separate from the J.*ord. Logically, therefore, every such object may bo worshipped, 
for it is the Lord. 


hCtux in., 8. 3H. 

II ^ I X I II 

sjjRffK: VyatihSrali, mutually clian};oal)lo. Vi^iiiisanti, tlioy 

distiu{?nisli, ft Hi, bocau-se. Itaravat, as the other (utterances). 

38. Tlie Srutis describe the Lord and His World as identical and 
mutually interchangeable, like other texts, (whore the Lord and His 
body arc shown as identical).—399. 


commkxtahy 

In the nrhadstranyalca IJpanisad, II. lo., it is said: 

»i5i snsi?!) 

ariBW ft ?fr ? 

aft H HJlUftftdt ^ ??«IT qiSJl^TRtS?qs:i Sfiwrffid qftf 

ar q;dft ci5r'=J)f au: ^ q 

q aj?ifqiTnqrr ii i'< ii 

There are then this Brahman, Ksalra, Vis, and Sudra. Among the Devas that Brahman 
existed as Agni (fire) only, among men as Jir^hmana, as Ksatriya through the (divine) 
Ksatriya, as Vaisya through the (divine) Vaisya, as Sudra through the (divine) Sudra. 
Therefore, people wish for their future state among the Devas, through Agni (the sacrificial 
tire) only; and among men through the Brdhmaiia, for in these two forms did 
Brahman exist. 

No>v if a man departs this life without having seen his true future life (in the Self), 
then that Self, not being known, does not receive and bless him, as if the Veda had not been 
read, or as if a good work had not been done. Nay, even if one who does not known that 
(Self) should perform here on earth some great and holy work, it will perish for him in 
the end. Let a man worship the Atman only, as the World (Loka or Brahmapura). If 
a man worships the Atman as the Lokam (the city of Brahman) his work does not perish 
for whatever he desires that ho gets from that Atman. 

This text clearly sho>vs that the Lord is the Loka. Texts like 
these describe the Supreme Self as the Loka, and the Loka as the Supreme 
Self. Thus it proves that the Loka and the Atman are interchangeable. 
The Supreme Self is the heavenly region called Gokula, Vaikuntha, Sam- 
vyonia, MahimS, etc., and the lieavenly region is the Supreme Self. This is 
like other descriptions of Brahman. As in the Gopala Tapani Upanisad, the 
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Lord is described as having eyes like full-grown lotus, etc., as being above 
Frak^'ti, showing tliat the body is the Lord and tlie Lord is the body, so here 
also the Lord is the Heavenly World and the Heavenly World is the Lord; 
both aro equally adorable. So it follows that Hari, whose form is bliss 
and knowledge, tiirough His inconceivable power. Himself appears as the 
Heavenly World, with all its various objects, as He Himself is various in 
His nature, and this Ho does to His devotees and not to othei’s. Therefore, 
the Heaven World sliould be worshipped equally with tiio Lord. 

Xote: The Heaven of the Lord is visible only to the Elects, Others cannot see it— 
they can go up to Svarga only. 


uidhikaraaa XVII.—Brahmati is not allributclcss. 

Tlie author now commences the present section in order to strengthen 
the teaching above given. 

Visnya : All the texts that describe peruliar attributes of the 
Lord are Visaya texts in this Adhikarana. In the preceding Sutras 
it has been taught that the Lord Hias the (jualities of omniscience and 
the rest, that the great ether is His dwelling place, jmd tliat He must 
he meditated upon as such, possessed of these attributes. 

Doubt', Admitted that the Lord Hari has all these attributes, yet 
it (loos not follow that these are the real attributes of Brahman, but that 
they are phenomenal and do not constitute His essential nature ; because 
the texts say that Brahman is Nirguna or without any qualities. The 
doubt, therefore, arises, are tliese qualities of Brahman phenomenal (M^yic) 
or the essential attributes of Brahman ? 

Purvapaksa : The texts like those of the Brhadaranyaka Upanisad, 
lY., 4. 19. (By the Mind alone it is to be perceived, there is in it no diversity. 
He who perceives tlierein any diversity, goes from death to death) and 
II., 3. (). [Next follows the teaching (of Brahman by it is not so, it is not 
so, for there is nothing else higher than this, if one says) : Tt is not so/ 
Then comes the name ‘the True of the True/ the senses being the trne, 
and He, the Brahman, the True of ^themj, show that Brahman has no 
attributes, and that tiie so-called qualities of Brahman are phenomenal 
only. 

Siddhdnta : This view is set as^ide in the next Siitra, which shows 
that the attributes of Brahman are not unreal. 

SUTRA III., 3. 49. 

^ ^ w \\ \ I ^5- II 

Sa-eva, she verily, ff, Hi, because. Satya4daya|), Satya 

(truth) and others. 
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39. Because she Herself (the Para Sakti of the Lord) is the Truth 
and the rest (these attributes are real).—400. 


nniMKXTAUY 

In the SvetSsvatara Opanisad, VI., 8, it is declared that the power t)f tlio 
Lord is inherent in Him and is known as Parai^akti, and is different from tlio. 
!HffyS^akti of tlie Lord, 

^ 51 i 

’KTfJI ^ II C It 

There is no effect and no cause known of JTim, no one is seen like unto Him or 
better ; His High Power (Par.i Sakti) is revealed as manifold, as inherent, acting as force 
and knowledge. 

This and texts like ‘V'isna saktih para,’ (dc., show that the Lord has 
this High Power, did’erent from ]\ruyit, and that this is an attribute which 
constitutes the essential nature of Brahman, as lieat is the essential 
quality of Fire. This is called the Para^akti or the SvarupaSakti of tlie 
Lord. Because this very power becomes modified as truth, omniscience, etc, 
hence they are not Mayic or phenomenal attributes, but on the other hand, 
they belong to the essential Self of the J^ord. These attributes of truth, 
omniscience, etc., are modifications of tlie Panl^akti, and the two reasons 
for it will be mentioned in the next Siitra. Therefore, the Sruti says, 
“tliere is no diversity here,'’ meaning thereby that all these [ittribiites are 
modifications of the Parafeikti and ParaSaktil Herself. The text “Neti neti,” 
quoted by the Purvapaksin, lias already been explained in Sutra HL, 2. 22, 
and those arguments need not be repeated here. 

The word “Adi,” “and the rest/' in the Sutra implies that attributes like 
purity, 'compassion, forgiveness, etc., as well as omniscience, omnipotence, 
all-blissfulncss, all-beauty, etc., are also to be included. 

Therefore, Sri ParSfiara has explained the word Bhagavat as the Supremo 
Self having the attributes of Isolation, as well as of great glory (Mahavibhuti). 
Having‘mentioned'this, ho goes on to say that the Lord possesses also the 
attributes of rcomplete Lordliness, supporting every one and the rest, both 
collectively and separately. 

^'ote : In the Bhagavata Purina, I., IG. 27, the Goddess of earth, in addressing Dharma, 
the king of justice, enumerates certain attributes, such as truthfulness, purity, com¬ 
passion, forgiveness, generosity, contentment, rectitude, control of mind, control of senses, 
austerity, impartiality, forbearance, indifference, learning, knowledge, dispassion, govern¬ 
ment, prowess, energy, strength, memory, independence, dexterity, beauty, patience, 
softness, magnanimity, humility, good-naturedness, mental clarity, intuition, perfection 
of sensei, physical,'ethical and mental enjoyment, depth, steadiness, faith, adorableness, 
glory,'non-selfishness. She says that these and other great attributes must be prayed for 
by the strivers{after greatness, from the Lord, for they all exist in Him. 
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yinco these qualities are inherent in the Ijord, therefore, the Ksi Paraj5ara 
lias defined the Avord lihagavat as meaning the Supreme Self, who thougli 
pure (isolated from all attributes) yet is possessed of all glorious attributes 
and powers fsee Yisnu Parana, VI., 5. 12). 

II 

O Maitreya, the word lihagavat is applied to the (valise of all caases, to the pure 
Supreme Brahman, possessing Mighty power and Olory. 

a«ir i 

ni?f«icrr ^er g?r: ii 

f^q: I 

WIDT *m Ifpfqqi II 
qqffcT qq spifq ^prmfqfgwllfqfil I 
B =q qqiT^m?qqAssqq: ii 

— (Visiui Puiana, VI., (i. 73-75.) 

lie is the supporter of all, and the protector of the universe. This is the two-fold 
meaning of the syllable “Bha” jt (Bharttd and Saihbhartta). The syllable “(la" t[ denotes 
the saviour (he who brings the pure souls to himself, Gamayitii), the leader (he who causes 
his devotees to attain purity of Bclf) and creator (he who unfolds manifold bliss to his 
devotees). Therefore, the AVord ‘‘Bhaga’’ means the collection of the six attributes, .Aisvarya 
(lordliness), Virya (energy), Yasas (fame), >Srr (fortune), Jnana (knowledge), and Vaintgya 
(dispassion.) The syllabic “W’ cf means that in whom all elements and living beings 
dwell (Vasantil, the Great Self of all, possessing all energy, and who dwells (Vasati) in all 
beings, Himself unchangeable and immutable. Thus the word ‘‘Bhagava,’' consisting of 
three syllables, means knowledge (omniscience), energy, power (to create the universe), 
strength (to support the universe), Lordliness (to control all), and the rest. 

Therefore, these speciHc attributes like trutlifuliiess, etc., exist in the 
Supreme Lord, and are not dillercjnt from Him and must be meditated upon 
by the devotees. 

Adhilcarana XVIII—or Para H^akli of the Lord — 
way also he Slcdilated itjion. 

Noav the author commences a new subject, in order to indicate that 

/ 

the Lord must be meditated upon as having Sri or Fortune as His constant 
companion. 

Vimya : In the White Yajur-veda, Cliapter xxxi, verse 22, we find tiie 
following : 

5t^5itRii 

Beauty (Sri) and Fortune (Laksmt), are thy wives : each side of thee are Day and 
Night. The constellations are thy form : the Asvins are thine open jaw'S. 

Some say that Sri means here RamS Devi, and Laksmi means Divine 
Fortune (BhSgavati Sampat). Others say Sri means the Goddess of speech 
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and Lak§mt means Rama Uevi. In the Atharva Siras ((ropSla Tapani) 
also wo find tlio Lord addressed as tlio husband of Kamala, in tlie follow- 

sfd: siiT: I 

ST»T; JR! II 

wRR?T«5iT?r ’I'iV Ji>i« II 

Salutation to thee whose eyes are like lotus, who has garland of lotus, from whose 
navel grows the lotus, and who is the husband of Laksraf. Salutation to (^ovinda, the 
beloved of Ram5, he who is adorned with the crown of peacock feathers, and who possesses 
unobstructed intelligence. 

Similarly in the Rama Piirva Tapani Upanisad, the Lord is called 
Ramadhara, tlio supporter of Rama. 

JrI Jl>fl Jf!T: I 

timq «fi<RiqTSScH#5r II 

Salutation to thee whose orip;inal form is the Veda and who is (3iii-kara. Salutation 
to Sri Rsiiua, the Supporter of llam^, who is the Dclighter, and whose form is his own 
Self. 

D(mbt : Here arises the doubt: Is Hri a phenomenal Beini?, made 

of Prakrtic matter and therefore^ non-eternal, or is she otornal, represent- 
in^c the Para.4akti of tlie Lord ? In other words, does Sri represent hero 

the Prakrti, the non-eternal energy of the Lord, or does she represent 

liero tiie Tligiier Energy, called the Par^Sakti ? 

Purrapahsa : The Purvapaksin says, Sri is a non-eternal attribute 
of the Lord, and she consists of pure Sattvic Prakrti, and is the ]\raya 
energy of the Lord. The Supreme Self has not Sri and Laksmi for his 
wives ill the literal sense of the term, for the Upanisad texts repeatedly 
prohibit all such attributes witli regard to Him, by the words Neti iieti, 
‘Tie is not so, lie is not so.’’ Moreover, to think of the Lord as having a 
wife constantly near Him, is a degrading idea of (Jodhood, for it makes 
Him subject to passions, etc. 

Siddhdnta : The above objection is answered in the next Sutra, 

where it is shown that Sri is the Para^akti of the Lord. 


SUTRA HI., 3. 40. 

m II X I ^ I » « II 

^imr^ KamSdi, desires and the rest. Itaratra, in places other than 

Saiiivyoman ; elsewhere, 51*1 Tatra, there. In the Salhvyoraan. =^1 Cha, 
and. Ayatanfidibhyab, the word. means all-pervading, fl*l 

72 
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means spreading out of bliss and release for the Bliaktas. The word means 
the statement of tlic unity of tlio rara^akti w'ith the Lord applies to Sri also. 
The whole word means “because of being All-pereading, All-spreading and 
tho rest.’' 

40. (Sri is vorily the Parasakti and) there (in the hi.o;hest Heaven), 
and elsewliere (in tlio Prakrtic world she creates all) objects of desire 
and the rest (for tlie Lord), (and this is so) because she is all-pervading, 
the gTTcr of Mnkti and Ihe rest.— 401. 

The words “Sii-evo,’' “she oven/’ are understood in this Siitra from 

the last. “She (wen,” namely, the l^anlsaktr ev(m is she. “In that,” 

namely, in tho Su])reme Etlior, called the Saiiivyoman, which is untouched 
by Prakrti, and “in tlui other,'’’ that i ’. : i tlio world of Prakrti, whenever 

the lii^ht of the Lord manifests, sluj *• ready to cn'ate all objects of 

desire, fur h(‘r TiOrd, tho Supremi^ S(d[ (in tlio shape of various modifica¬ 
tions of her own self). Thendbrf', 8ri ks ever attendant upon tho Lord, 

and hence lie is called the eternal consort of Sri. The word “desire” here 
moans a wi h for all objects of beauty and (‘rotio sentiniiMit. The words 
“and tho rest" nu'an all tho sentiments siilionliiiato to tho sentiment of 
Kilma : such as tho service^ of th(^ liOrd. Therefore', Sri is verily the Para- 
j^akti. WJiy ? flecanse she is all-p''‘rvadini^‘, and she .i^ivL's release and 
bliss to the worshippers of the ijoial. Tho word “Aya” means all-porvad- 
iug ; and “Tana” means sprcwling out of bliss and release tor the Bhaktas. 
Because of those two-fold n'asons (all-pervading and bliss-spreading), Sri 
is just like tho Parasakti and has the altribiites of truth, etc. And as the 
Lord is not diflerent from Jlis attributes, though His attributes in conven¬ 
tional usage arc described to bo separate from Him, so Sri is not separate 

from tho Lord, though we talk of Her as if she was separate. By the word 
“Adi,” “and tho I'cst,” is meant unity with the Parasakti, namely, the 

statement of tho unity of tho Parasakti with the Lord applies to Sri also. 

Thus tho text of tlio Sevtasvatara (Jpanisad, “His Parasakti is inherent in Him,” 
shows tliat she is non-diflbroat from the Ijord. Therefore, Sri is the Parasakti 
and all-pervading. And as the Parasakti is described as the giver of 
knowledge and release’ and whoso es.sential nature is all-compassion, Sri 
also possesses all those attributes, and is not different from her. And so 
it is mentioned in the Visnu Purana ; 

“Sri, the eternal, is the mother of the universe and as Visnu is all-per¬ 
vading, she is also like Him imperishable and undccaying, 0 Brahmanas!” 

In anothei’ place it is said : 

“0 Goddess, tliou art the science of the Self which gives release.” 

i 

If Sri and Visnu were not identical, and if there existed any differ¬ 
ence between them, then these two attributes, namely, all-pervadingness 
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and giver of salvation, could not have been attributed to Her, because those 

are the essential attributes of tlio Lord. And if it bo admitted tiuit theie 

are two all-porvadiiig substances and two givers of salvation, then we 

are landed at Apasiddhanta or a conclusion unwelcome to all parties. 

/ 

Sri is identical with the Parasakti and this is montioiiod in the same 
Visnu Purana : 

“He who is called Parame^a, who is pure (without ditVeronee), is so 
called (ParamoAa means luisband of the Parasakti) tigurativ(dy ; may that 
Yisnu be gracious to us who is tlie Self (tlie motive ])ower) of all embodied 
being.” 

The word Paramesa is a compound of three words, namely, Para 
(Supremo), Ma (Laksmi or Sakti) and l^a (Lord or husband). The whole 
word moans the Lord or luisband of the ParaAakti. 

The qualities of all-pervadingnoss and tlio rest do not belong to 
Prakrti and are not possible in the case of the latter, therefore, it is clear 
that Sri is different from Prakrti. The (conclusion, therefore, is that Sri 

is the Parasakti indoeil, and consequmitly she is eternal. 

/ 

It Sri bo the Parasakti, then Her devotion to the Ijord would be 
impossible, because i^ara^akti is. identical with ilu) Lord and none can 
bo devoted to His own Self (not even an egotist). This objection is 
answered in tlie next Sutra. 


SITKA m., 3. 41. 

II ^ I ^ I«ni 


Adarat, because (of lior) incense love. Tlio word Adani of the text 
must be translated hci’e as love. Alopah, non-omission, non-cessation. 

41. The devotion of Srt to the Lord does not cease to exist 
becaue of her intense love for Him.—402. 

CO.M.MKNT.VUY 

Though thero is uo difference between Sri and the Parasakti, which 
in her turn is identical with the Lord, yet the devotion of Sri to the Lord 
does not vanish, because of Her great love for tho Supreme Lord, Who 

is the root of Her existence, and WIio is an ocean of wonderful attributes. 

The branch cannot but love the tree, nor the rays of the moon their lord, 

the moon. So Sri cannot but lovo the Lord Visnu, who is her very 

existence. Her devotion to the Lord is established by the Srutis (of the 
Yajur-veda) quoted above. That Sruti shows that she is the most devoted 
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of all wives, and possesses all the attributes of a loving spouse. In the 
Bhagavata Purina also the Gopinis, addressing the Lord Krsna, say : 

“He whose service is constantly craved by Sri, who is ever anxious to 
obtain the dust of His lotus feet, he whom Tulasi though ever resting on 
his breast, is ever anxious to serve, etc. 

The erotic sentiment is possible only where there is difference 
between the two, the lover and the object of love. But Sri being identical 
with the Lord, such a sentiment is out of question in the case of the Lord, 
for no one is self-enamoured. Therefore, Ivama cannot exist in the Lord 
and Sri cannot give rise to that sentiment in Him. This objection is met 
in the next Sutra. 


SUTRA in., 3. 42. 

II ^ I ^ I II 

TJpnsthite, being present, being near. Atah, hence it is proved. 
Tad-vachanat, from the statements about Him. 

42. (The erotic sentiment arises in the Lord), wdieii 
they are near to each other. Hence this sentiment exists, 
because there is the statemont (to that effect in the Sruti). 
—403. 


C0M3IKNTAR’i 

The word Upasthita is a past participle, with the force of condition. 
It moans that though the Hakti and her support (the Lord) are identical, 
there being no difference between them, yet the Support of Sakti being 
the best of the males (Puriisottama) and Sakti being the best among all 
females, when these two are present (Upasthita) near to each other, the 
erotic sentiment and the rest arise between them ; and thus is fulfilled 
the saying that the Lord is Belf-enjoying, Self-enamoured. Therefore, 
the existence of that sentiment is possible in the Lord. But have you 
any authority for this statement ? Yes, tlie text of the Gopala Uttara 
TSpani : 

ft % ^ I 2ft 5 

‘‘He who, through Kdraa (lust) desires the objects of desire, he is called He 

who, without Kama (but through love), desires (not) the objects of desire, he is called 
Akdmt. 

Note : The reading in the printed text of the Ananddsrama series, is rf in 

the second sentence: which, however, does not appear to bo appropriate, 
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This text sliows that tho Lord lias enjoyments of tiie objects of 
desire, though not moved thereto by KSma or sensual desire. Tlie word 
AkSma means something like K5ma, but not Kama. The force of tlic nega¬ 
tive particle ^ is to indicate similarly, and not absolute negation. 

Akfima, therefore, is emotion like KSma, but on a higher level. AVhon lust is 
transmuted into love, Kama becomes AkSma, Tlio Lord, therefore, enjoys 
the objects of desire through Akama or love, not through KUrna or lust. 
.Such desiring of the object of desire, namely, of Sri, w'ho is His ownself, 
and in whom He realises the comtiletion of Himself, is not in conflict with 
the Lord’s being Self-enjoying and full. Tho intense bliss re.sulting from 
contract with Sri, who is His own Self, must bo understood like unto tho 
joy which one feels at looking at his own beauty in a mirror. Therefore, 
the sense of the above is this. 

The Lord is qiialitieJ as possessing two Saktis called Para and 
Svarupa. Tlio Idghost substance is thus decribed in tlie Hrutis. When 
He manifests Himself in His Svarupa Sakti or essential nature He is called 
Punisottama or tho lugliost male. But wlien His aspect of ParaSakti 

predominates then such manifestation gets the name of Dharma and tho 

rest. This ParaSakti verily manifests in the sliape of sweetness, lordliness, 
compassion, joy and knowledge and is called Dliarma or virute. »Sn in 
tho sliape of sound is called tho word. Sri in tho shape of earth and 
other planets is called the abode and when manifesting as giver of 
gladness, joy, expansion of consciousness, she is called Sri, Radh^ and tho 
rest, the highest of all Avomen. All these are various manifestations of the 
Para^^akti of the Lord. Therefore, though there is no diHercnco between 
the Lord and His Parl4akti or Hvarupa Sakti, yet for purposes of conven¬ 
tional usage they are spoken of as diftbront. And Para^akti is said to 
satisfy tho emotional desires of tho Lord. These manifestations of the 
Para^akti, like Dharma and tho rest, must not be thought of as temporal 
and transient, but they exist from bcginninglcss time, though they come 
into play Avith the coming of man on the earth. Thus there is no objection 
from any consideration. Therefore, tho folloAvers of the Tjord Sri Kysna 
must meditate upon tho highest truth, namely, the Lord as ahvays 
accompanied by Sri. 
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In the Gopala Tapani it is fiiitlier staled at tlie end ; 

Therefore Krsria alone is the highest God ; one should meditate on Kim, recite His 
name, adore Him and worship }Tim. 

Doubt: I[e»o arises the doubt: Is it necessary that tlie worship of 
the Lord Jlnri juiist be done in the form of tlie worship of Sri Krsna 
or may He bo worshipped m any other form ? 

Purrapakm : As tln^ abov^o verse ends the Avholo IJpanisad, it is 
more harmonious to interpret it as laying doAvn a restrictive rule that the 
worship of Sri Hari mu^t be always in the form of Sri Krsna. 

Siddhdnta ; This view is set aside in tlie next Sutra, Avliere it will 
be shown that tlierc is no such restrictive rule. 

Sl^TUA 111. 3. 43. 

II ^ I ^ 1 II 

Tad, of Him. Nirddharana, of decision, determining, 

Aniyamah, there is no rule, or restriction. Tad, that. Drstaih, 

through the statements serai. Prthag, separate, fk Hi, because. 
Apratibandhah, non-obstruction, Phalam, fruit. 

43. There is no rostidctive rule, determining the worship 
of the form of Sri Krsna alone. Because this is seen ; for 
there is a separates fruit, namely, noii-obstriictioii.—101. 

eOMMnXTAKY 

There is no such restriction that the Lord Hod should bo worshipped 
with the attributes of ISri Krsna only, and with no other attributes like 
those of Sri llama and the rest, Tlie form of Sri Krsna is generally under¬ 
stood to be that of the iufant suckling at tlie breast of YaSoda. That is 
no doubt a form of the Lord, who is all-pervading, uiiinisciont and all-bliss. 
But there are other forms also. Why do we say so ? Because we see so 
in the Scripture (Gopala IJttara Tapani) : 

lid: II ( ) 

The Lord Krsna resides there surrounded by the three, namely, by Balaritma, 
Auiruddha, and Pradyumna. And He has llis Energy also, Riikmint. The one syllable 
Cm manifests in these above-mentioned four forms. (Vasudeva^ half m^tr^, jt =Aniruddha, 
(j=Pradyumna, ?r=S®hkarsana). 
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This text shows that Sri Krsna has those forms also, and therefore, 

Baladeva and tlie rest are to be worsliipped eciually as Sri Krsna, for they 

are not different from Him. Jhit then the word Eva or ‘alone” occurring 

in the above text (Krsna nlouc is lughest God) would become useless! 

Tlie word Eva is not a ledundancy, and tiie Shtra answers this objection 

by saying “t)io result is smparate.” AV^hat is that sepai'ate result? The 

removal of tlie obstruction which is caused by \^orshipping any other deity 

as the Highest The worship of Krsna is the unobstructed means of 

salvation. The worship of other deities is the indirect meano. The word 

Eva, therefore, serv(N a usidul purpose, liy rmnoving this obstruction or 

niediateness, which is the natural conseipUMicc' of worshipping other deities, 

without the id(M of thtdr being Sri Krsna. 'riienffori', this being so, a 

person who has a love for tlie worship of Baladeva and others, may do so, 

provided hi) combines in his meditation all the attribut s of Sri Ki/sna, if 

he is capable of doiug so. Such wmrsliip is the din^el cause of Aliikti, 

/ 

but if he is not so catiabl<\ then he must worship Sri Krsna alone, and 
not any other nianif(‘station of Him, like Balarama, (*tc. 


uldliikarana XX. 

Now the author commences a mnv topii*, in order to teach that the 
as[)ii‘ant must possi'ss also the attribuh' of d<‘votion to his Guru, for one 
of the attributes of tho L )r<l is that Ho is rt'iched through the Guru. In 
tli(' description of various AGdvas or melhods of Bliakti, it is said that 
Guru Bhaivti is one of the conditions of suceiss. In the Svetafivcitara 
Upanisad, X]. 2d, it is said: 

I 

Tf these truths have been told to a high-minded man, who feels the highest devo¬ 
tion for God, AND KOK urs (hour ab l oii CJou, then they will shine forth, then they will 
shine forth indeed. 

Similarly, in the Cliliaiidogya Unanisad (VI., 11. 2) it is sai<l: 

^ man who finds the teachers, obtains knowledge. 

So also in Mundaka Upanisad (L., 2. 12.) it Is said: 

Let a seeker of Brahman, after he has examined (and thoroughly mastered the forces 
of the worlds, that arc reached by the oee.ult) w'orks, accpiirc freedom from desires for 
them. For the uncreated world of Brahman cannot be gained through the created worlds. 
Therefore, to know this, let him approach with folded hands, the Guru, who is inspired 
and dwells constantly in the eternal. 
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Doubt: Here arises tbe doubt: Does tl»e fruit accrue by merely 
studying the Scriptures witli the Guru, or does it result from sucli know- 
ledge accompanied with the grace of the Guru. 

Purvapakm : The fruit results from the mere knowledge from tlio 
study of Scriptures. What is the use of the grace of the (Juru ? 

Siddhdnta: The grace of the Guru is necessary, as is shown in the 
next 8uti*a. 

SUTRA in.. 3. 44. 

II ^ I ^ I«If II 

Pradanavad, just as the gift of learning given by a teacher, through 
favour, to Jiis disciple. Kva, exactly, Tad, that. IJktam, it is said. 

44. It is said that the attainment of Brahman is exactly as 
much the gift of the Guru, as the attainment of learning Scriptures 
from him.—405. 


COMMENTARY 

According to tlie extent of the favour of the Guru in imparting 
the means of obtaining Brahman, namely, in im])arting teaching which 
is the cause of attaining Brahman, to that extent depends the fruit of such 
attainment. It is not by mere study that Brahman is reached, but the 
kindly glance of the Guru is absolutely necessary for that ])urpose. The 
word Pra in the Sutra indicates this grace of the Guru. The Lord Sri 
Krsna Himself has said so in the Gita (XIIT, 7): 

“Humility unpretentiousness, harmlcssness, forgiveness, rectitude, skrvk’E of the 
teacher, purity, steadfastness, self-control/’ 

Therefore, the attainment of the Brahman is the result of that study 
which is accompanied by the grace of the (him. 

Adhikarana XXI, 

Doubt : Is one’s own exertion stronger or the grace of the GuruV 

Purvapakm : Without exertion the grace of the Guru Avill not be 
able to accomplish anything, hence, one’s own exertion is stronger. 

Siddhdnta : The above view is controverted in the next Sutra. 

SUTRA III., 3. 45. 

II ^ I ^ I II 

Lihga, of indicatory marks. BhuyastvSt, on account of the 

plurality. Tad, that (proof), fk Hi, because. Baliyab, stronger. 

Tad, that or this, Api, also. 
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45, Owing to plurality of indicatory marks, the Grace of Guru 
is the strongest, but tlie others also (study, meditation, ete.i should 
be continued to be performed.—400. 

COMMKSTAHY 

In the CldiaiuloKya IJpanisaJ tliere is the story of a disciple of 
Gautama, called Satyakama. Satyakama was taught Brahniavidya by 
certain Devas, who liad assumed the forms of a bull, tlic fire, a flamingo, 
and a water-bird. Though ho was taught by tliese Devas, he still prays to 
his Guru to teicli him Bralimavidya (Cldian. Up., IV, 9. 1-9.) ; 

Thus he reached the house of his teacher. The teacher said to him : SSatyak^rna !’ 
He replied ‘Lord.’ 

The teacher said : Triend thou shinest verily like one who knows Brahman. Now 
who has taught thee, a man or a Deva V He replied ‘Beings other than men, (have 
taught me). But, Lord, for my good, you should teach me.’ 

‘Because even I have heard from exalted ones like you, that only such knowledge 
as is learnt from a regularly accepted Teacher leads to the highest good.’ Then he 
taught him the very same thing, and Satyakama suffered no harm, (though he had learnt 
from beings other than a teacher), yea, he suffered no harm. 

Similarly, in the story of Upakoj5ala, who was a disciple of this 

Satyakama, wo find tlio same fact reiterated. LTpako&ila was taught by 
the sacred fires, the mysteries of Brahman, but still ho prays to his teacher 
to explain to liim the doctrine of Brahman (Chhanlogya, IV., 10 1., the 
end.) : 

TICNI’H KHAKDA 

Upakosala, the son of K^mal^yana, dwelt as a religious student in the house of 
Satyakama J^b^la. He tended his fires for twelve years. But though the teacher allowed 
the other pupils to depart, he did not allow Upakosala to depart. 

Then his wife said to him, ‘This student is quite exhausted with austerities, 

because he has diligently tended your fires. (But you have not taught him), and your 

fires even though so well tended have not taught him. Now (at least) teach him.’ But 

Satyakama, however, went away on a journey without having taught Upakosala. 

Then Upakosala, from sorrow, took into his head to leave off eating. Then the wife 
of the teacher said to him, ‘Student, eat. Why do you not eat ?’ He said, ‘There are 
many desires in this man here, which go in different directions, I am full of sorrows, 
(and so have no room for food), so I do not take food.' 

Thereupon the fires said among themselves, ‘This student has become 
exhausted through austerities iu serving us properly. Now let us teach him.’ Then they 
said to him : 

Trfea (power) is (lower) Brahman. Ka (Infinite Power and Joy) is (higher) Brah¬ 
man ; kha (Infinite Power and wisdom) is (also higher) Brahman.’ 

He said, 1 understand that Prdna is Brahman ; but I do not understand Ka or 
Kha.’ 

They said, ‘That which is Ka is indeed Kha; that which is Kha is indeed Ka. 
They, therefore, taught him that the (lower) Brahman was Pr^na, and that (the higher) 
Brahman was the All-luminous (Vis^u). 

73 
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ELEVKNTH KHANDA. 

After that the Garhapatya Fire taught him, “Brahman is Vast, the World-Guide, the 
Destroyer and the Eternal. As subjective Antary^min (He is) the Spirit who is seen 
in the Solar Logos (by the illumined sage). He is the ‘Supreme I am,' He indeed is 
the ‘Supreme I am.' 

“He, who knowing this, thus meditates on Him, has his sins destroyed, becomes a 
dweller of the world of God, obtains life eternal, lives resplendent, and his dependants 
do not perish, because we guard him in this world and in the other, whosoever knowing 
this thus, meditates on Him." 


TWELFTH KHANDA 

Then the Anv^h^rya Fire taught him, “Brahman is the Protector of all, the Guide, 
the Supreme Ruler, the Joy Eternal. (As Self He is) the Spirit who is seen (by the 
illumined sage) in the Lunar Logos. He is verily the ‘Supreme I am.' He indeed is 
the ‘Supreme 1 am.' 

“He who knowing Him thus, meditates on Him, has his sins destroyed, becomes a 
dweller of the world of God, obtains life eternal, lives resplendent, and his dependants do 
not perish, because we guard him in this world and in the other, whoever knowing Him 
thus meditates on Him." 

THIRTEENTH KHANDA 

Then the Ahavaniya Fire taught him, “Brahman is All-powerful, All-pervading, the 
Luminous, the Sentiency. (As Self, He is) the Spirit .who is seen (by the illumined sage) 
in the Dova of lightning. He is the ‘I am.' He indeed is the ‘I am.' 

“He who knowing him thus, meditates on Him, has his sins destroyed, becomes a 
dweller of the world of God, obtains life eternal, lives resplendent. His dependants do 
not perish, because we guard him in this world, and in the other, whosoever knowing 
Him thus, meditates on Him." 

FOURTEENTH KHANDA 

Then they said, “Friend Upakosala, (thus have we taught thee theoretically) the 
two doctrines about God, namely, that God is the ‘I' (the inner ruler of all souls) and 
that God is the ‘Stman' (the All-pervading cosmic agent). But thy teacher alone will 
tell thee the (practical) mode (of realising this teaching.)" In time his teacher came 
back, and said to him, “Upakosala I" 

He answered, “Lord." The teacher said, ‘‘Friend, thy countenance looks bright 
as that of a person inspired. Now who has taught thee (a Deva or any lower entity) ?" 
Upakosala said : “What (lower entity) can dare teach me. Sir ? Men and Asuras hide 
themselves before thee. The (presiding Devas of) these (fires) verily taught me. They 
were (refulgent) like these, but unlike these (as they had hands, feet, etc.)" Upakogala 
spoke about the Fires before his teacher. The teacher said, “What, my friend, have 
these Fires told you ?" 

Upakogala answered, “This (repeating all that the Fires had told him)," The 
teacher said, “My friend, they have taught thee the knowledge about the World-support¬ 
ers, but 1 shall tell thee (the goal, the path and the method of meditation). As water 
does not cling to a lotus leaf, so no sinful act clings to one who knows Him thus." 
He said, “Lord, tell me." He said then to him. 

FIFTEENTH KHA^IDA 

He said : This person who is seen in the eye is the Self (called Vdmana.) This is 
the Immortal, the Fearless. This is Brahman, Nothing clings to this. Because (such a 



579 


BhUsyaJ III PADA, XXII ADHIKARAHTA, 8tt. 45. 

Person resides in the eye), therefore, if any one drops melted butter or water on it, it runs 
away on both sides (and does not cling to the eye). 

The wise call Him the Samyadv^ma (the Most Beautiful) because all objects of beauty 
enter into Him. All beautiful objects enter into Him who knows Him thus. 

He verily is called V^mant (the Giver of beauty), because He alone gives beauty to 
all. He who knows Him thus gives beauty to all (being inferior to himself). 

He is also Bhaman! (the Resplendent), for He shines in all worlds. He who knows 
this thus, shines in all worlds. 

Now when such persons die, whether (their relations) perform their death ceremonies 
or not, they go to the plane of the Ray, from the Ray-plane to the Day-plane, from the 
Day-plane to the Bright-fortnightly plane, from the Bright-fortnightly plane to the 
Northern six-monthly plane, from the Six-monthly plane to the Annual plane, from the 
Annual plane to the Solar plane, from the Solar plane to the Lunar plane, from the Lunar 
plane to the plane of Sarasvati, (from that they reach to the plane of the chief Vayu) who 
is her Tjord and beloved of God. 

He leads them to Brahman. This is the path guarded by the Devas, the path that 
leads to Brahman. Those who proceed on that path, do not return to this round of 
humanity, yea, they do not return. 

Those texts show that there are many authorities to prove that the 
grace of the Guru is the strongest element, in bringing about Mukti. 
“But if this be so why should a man exert at all ? The grace of the Guru 
is all-sufl?ciont.^’ One should, however, not fall into this mistake. For 
the texts also say that a man should have supreme devotion to God, 
(Yasya dove par^bhaktib) and that he should study and meditate (Srotavyab, 
raantavyah) and the rest. All these are necessary for attaining perfection. 
Hence says a Sm^ti text: 

The grace of the Guru is the strongest. There is nothing stronger than that. Still 
study, meditation and the rest must also be performed in order to accomplish that (Release). 


Adhiharana XXIL 

It has been established that the fruit is obtained by worshipping the 
Lord as qualified with attributes accompanied with the grace of the teacher. 
Now the author reconciles those texts which ate in apparent conflict 
with the statement above made. In the GopSla TSpani the sages asked 
Brahma, the lotus-born, about that being who is the object of adoration 
to all, from whom death is even afraid, etc. In reply to their question 
Brahma teaches that ^ri Kr§na possesses all those attributes and that the 
method of reaching Him is devotion to Him, which Brahma teaches to 
the sages. In the Uttar Gopaia Tapani he further says: 
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Since this is so, let him meditate on Him who is beyond Kajas with the idea ‘*I am 
he,” “1 am Gopala.” He obtains Moksa, he gets the state of Brahman, he becomes a 
knower of Brahma. 

Doubt : Here meditation with non-diftoienco is apparently taught by 
the phrase “I am Ho.” Therefore, arises the doubt : Is this meditation 
‘T am based upon the teaching that the supremo Self and the individual 
Self are identical in essence, or is it only a particular kind of meditation, 
a particular manifestation of devotion taught above and in which state 
the Bhakta identifies himself with the object of his devotion ? 

Purvapahfi/i : The opponent holds the view that the first alternative 
is the right one, for the words of the Upanisad naturally lend themselves 
to that view, and that Moksa is caused by meditating on the Great truth, 
that the individual Self is identical with the supremo Self. 

Siddhdnta : The view is set aside by the next Siitra, where it will 
be shown that SoMiam is a form of Bhakti only, and is not to be taken 
literally. 


SITRA TIL, 3. 46. 

H \ H ^ I II 

Purva, of the former (i. e,, devotion.) Vikalpah. an optional 
form. PrakaranSt, on account of the subject-matter. Syat, there 

may be. Kriy^, the acts of offering in PujS. Manasavat, like the 

act of meditation. 

46. This ‘So’ham’ meditation is a form of the former 
it is a kind of Bhakti), because of the context, just like the 

mental forms of meditation and the physical acts (oflferings in 
PQja and the rest, are but modes of Bhakti —407. 


COMM12NTARY 

This mental idea ‘T am He” is an optional form, and nothing more 

than that, of the former^'' namely, of Bhakti. Why do we say so ? Because 
of the context. The opening sentences of the Gop^la Tflpant, after 

describing meditation and Japa of Sri Krisna, thus defines Bhakti or 
Bhajana; 

Bhajana or worship means Bhakti or devotion to the Lord. It consists in having no 
desire, or rather in renouncing all desires of enjoying the fruits of good work, either in 
tins world or in the next; and in fixing the mind in That (&ri Krspa). This is indeed 
true Naiskarmaya or Sannyasa. 

This Bhakti being mentioned in the previous portion of the Upani§ad, 

and being also mentioned in the concluding portion of it also (Sachchi- 

danand-aikarase bhaktiyoge tis^hati) the middle portion ‘So’ham^ cannot 
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but refei' to this Bhakti. Honco tliis text must be interpreted in con- 
sonance with the opening and the concluding portions of the whole 
Upanisad ; and when so interpreted, it is found to bo a peculiar mode of 
Bhakti, and not a different statement altogether, teaching the identity of 
the human soul with God. The Sutrak^ra illustrates this by an example, 

“Kriy§-manasa-vat.” Tt is like acts of services and Pnj^s, and mental 

meditation. As these acts of Puja and meditation are but modes of Bhakti, 
so also the cry of the devotee “I am Ho,^’ is also a particular mode of that 
very Bhakti previously taught. This mental condition “T am He” arises 
from the intensity of love as well as from the extremity of fear. (As the 
Gopinis from the intensity of love cried out, “I am Krsna”' Or as a 
man attacked by a lion, from the extremity of his fear says, “T am the 
lion.” The sense, therefore, is this. Tn the Purva Tapani the question 

asked is, “Kah paramodovah, etc."’ Who is the highest God, etc ? The 

sages asked Bralima about the nature of that transcendental substance, 
who possessed the attribute of being the object of adoration to all, who 
destroys the cycle of birth and death for His devotee, who is the refuge of 
all and the cause of all. BrahinS being thus a^ked, replies by saying Sri 
Kr§na is the highest God, who possesses all these attributes, which the 
sages have enquired after ; and then he further teaches that ho who medi¬ 
tates on Sri Kvsna, recites His Mantra and worships him, becomes 

immortal, and by such Bhakti the man loses the fear of the world. On 
being so taught, the sages again asked BrahmS what is the form in which 

iSri Ki’^na should bo meditated, what is the particular Mantra which 
should be recited, and what was the mode of worshipping Him ? Here 
the question evidently relates to an object of devotion and the method of 
that devotion. Being thus questioned Brahma teaches the form of Sri 
Kr§na which the devotee must meditate upon in the verses beginning 
with “The cow-herd of the colour of cloud standing under the Kalpa tree, 
etc.” ' Having thus described His form and essential nature together 

with His companions (the cow-herd, the cow-mates and the cow) Brahmft 
next describes the Mantra that one must constantly recite in his Japa 
and then he says that the worship of Kysna consists in devotion to Him, by 
which a man discards the fruit of all works to be enjoyed here or in the 
next world, and which consists in renunciation of all such fruits ; and such 
fixing of the mind on the Lord is true Sannyasa. In other words, 
Brahm^i teaches three things to the sages in answer to their three questions. 
(i) The form which must be meditated upon, (it) the Mantra which must 
be recited in the Japa and (iii) the most important of all, he gives the 
definition of Bhajana, as Bhakti in these memorable words : 
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Bhajana or worship means Bhakti or devotion to the Lord. It consists in having no 
desire or rather in renouncing all desire of enjoying the fruits of good work, either in 
this world or in the next. And in fixing the mind in That (Sri Krsna). This is indeed 
true Naiskarmya or Bannyfisa. 

This defines Bhakti and describes its nature. After thus defining the nature 
of Bhakti, the Upanisad teaches the silent recitation of the Mantra with the 
syllable Om prefixed to it, and states that the result of such Japa is Mukti, 
in the shape of attaining Krsna. 

He who recites this Mantra, consisting of five words, prefixed with the syllable Om, 
is shown by the Lord His own form ; therefore let the person desiring Mukti recite it 
always. 

Notei With the syllable Om, the Mantra would become Om Klim Krsn^ya, Om 
Govind^ya, Om Gopijanavallabh^ya Om Svah5 Om. 

Having thus shown the result of this Japa, the Upanisad goes on to 
say : 

<i3==5r- 

‘T worship with the highest praise that one Govinda, whose form is existence, 
knowledge and bliss ; whose Mantra consists of five words ; who is seated under the 
heavenly tree in Bmddbana, along with the Maruts.” 

Having thus shown that a man by meditating on Kf^na gets 
knowledge and happiness, the first part of Gopala Tapani ends with the 
statement “Therefore, Kr§na is the highest God, let one meditate upon 

Him, let one recite His Mantra, let one love Him, yea, love Him Om tat 
sat” 

Thus an analysis of the whole of GopMa Purva Tftpani Upanisad 
shows that it begins with declaring that Ky^na is the highest God, and 
ends with that declaration. The whole thesis of this Upani§ad is to 
teach the greatness of Kr§na, and His worship, as the only means of 

getting Mukti. 

It does not show that the Jivas who have to worship Kr§na are 
identical with Him. An analysis of the second part (i.e., of) Oopftla 
Uttara Tfipani (in which occurs the phrase “J am -He”), would lead any 
reasonable man to the same conclusion as above, in spite of this stumbling 
block of So’ham Asmi, I am -He. We now proceed to analyse this Upani§ad. 

Once the cow-maids of Brnd&bana asked ^ri Kv§na, Who was 

the fittest person whom they should feed with alms ? Kf§na replied 

that Durvfisas was such a person, who lived on the other side of the 
YamunS. They asked Him, “How are we to cross it ?” Kf§na said, “You 
will walk over it by saying to it, '‘Ky§na is a celibate.” The cow-maids 
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did so, and crossing the river, went to the hermitage of Durvftsas, and pre¬ 
sented all the delicious dainties that t «ey had brought for him. And the 
sage did full justice to the viands. Being highly pleased, he blessed them, 
and then they asked him. “How are we to return He said, “Walk 
over the waters of the river saying that Durvdsds is a fasting sage"' The 
cow-maids preplexed, making R&dha their spokesman, enquired from him 
the meaning of these dark sayings—how K^’sna was a celibate, and how 
Durvasas was a fasting sage. Then DurvasSs explained to them the 
mystery of tlie Great Self of Sri Kr§na, beginning with the following 
words: “This verily is Sri K^sna, about whom you have asked, who 
is the cause of the subtle and the gross body, etc.” He taught them, that 
Sri Krsna was the cause of all, that His nature was to willingly 
submit to those who loved Him with sincere and disinterested affection ; 
and that He is the eternal beloved of such souls. Then the cow-maids 
asked him about the birth, deeds, the Mantra and the various places of 
manifestation of Sri Kysna. And the sage tells them these, commencing 
with the following words : 

In the beginning was God Nilrayana alone, in Whom these worlds are interwoven. 
From the lotus of his heart arose Brahma, the Creator of the world. Brahmd asked Him 
who is the highest and best of all Avat^ras with whom all the worlds and the Devas are 
satisfied, by remembering whom they cross the cycle of births and deaths, and how is 
this Avatara, the Brahman ? 

To him replied the God Ndr^yana, “As there are seven cities on the summit of the 
Meru hill where dwell those who have performed good deeds, with the desire of getting 
reward ; so there are seven other cities above these where dwell those who perform works 
without any desire of reward. Among them the best is the city of Gop^la, the manifested 
Brahman. This city is Madhura.^’ 

Then Nfirfiyana describes this sacred Madhurfi, surrounded by various 
groves and gardens, forests and bowers and protected by the Chakra of 
the Lord. And then ho says, “Sri Kr§na dwells in this city, accom- 
pained by His three powers, and four glories (Balarama, Aniruddha, 
Pradyumna, and Rukmini) who represent the four letters of the syllable 
Aum. Then He adds : 

Since He is so, salutation to Him, who is above Rajas. Let a man thinking that 
“I am He,^^ meditate T am Gop^la,” 

This teaches a form of meditation—the meditation of unity between 
the worshipper and the worshipped, and shows that such prayer of union 
is also a cause of Mukti. This teaching “So’ham, Gopftlo’hani” does 
not declare the absolute identity of the individual soul with the Supreme 
Self, but that a more reasonable interpretation of this text is that it teaches 
a particular kind of devotion, similar to those taught in the preceding 
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portions of this ITpanisad. As in the state of ecstasy, a man weeps, rolls 
about, becomes catalyptic, etc., so also there conies a stage in devotion, 
when the saint cries out “I am He,” “[ am Brahman.” All these expres¬ 
sions are occurrences of God-intoxicated souls, and are not to be taken in 
their literal sense. Expressions like these, found in other Upanisads, like 
the Taittiriya and the rest, declaring non-difference, must be understood in 
this sense, namely, as expressions of persons saturated with Brahman and 
possessed by Him. This is possible only where there is difference, and 
not where there is absolute identity. This has been explained before also. 

The author now gives another reason for holding that statements 
like “I am He,” are merely expressions of particular mental modes of the 
devotees, and tliey should be so understood ; and that they do not teacli 
the absolute identity of the human soul with the supreme Lord. 

SLTRA III., 3. 47. 

lU u I II 

AtideSSt, on account of comparison. Cha, and. 

47. And on account of coinparisoji (made in the Gopstla 
Uttara Tapani between the Lord and His Bnaktas, as that of a 
father and his sons, the human soul is not identical with the 
Supreme Self).—408. 

COMMESTARY 

In the same Upani.sad (OopSla Uttara Tapant) the Lord addressing 
BrahmS, says : 

SWT Uf ^ m I 

As thou art surrounded by Thy sons (Nitrada and the rest, and art happy in their 
company), as Rudra is surrounded by his hosts, as I am constantly accompanied by 
Sri, so verily My Bhaktas are dear to me. 

This verse may also be translated thus : 

As Thou with Thy sons art dear to Me, as Rudra 'with His hosts is a constant object 
of My solicitude, as Sri is ever impartible from Me, so is My devotee dear to Me. 

This shows that as the lotus-boru Brahma and the rest are accom¬ 
panied by their sons, etc., so the Lord is always accompanied by His 
Bhaktas and He loves them very dearly. The word “and” implies that 
the next verse also should be considered in this connection. 

firzfr fwc4!r b I 

^ ^ II 
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“Lot My beloved meditate constantly on the esoteiic meaning of My 
form as described above, such as My crown is Kutastha, etc. Thus he attains 
release, becomes free and [ give myself to Him.” Thus this Upani.sad 
shows that the devotee is the eternally beloved of tlie Lord and that as he 
has entirely given himself to Him, the Lord has also given Himself to him. 
Now this eternal loving and reciprocal gift is impossible if the devotee 
were identical with the Lord. Tlierefore, expressions like ‘T am He,” “I 
am Oopala,” (XridUinq), *‘[ am the true,” indicate that tliey are different 
modes of Bhakti. Thus should bo explained tlie “So’liam” expressions 
found in other Upanisads like Rama Tapani, etc. 

Thus it has been establisliod tliat release is to he obtained from the 
worship of the Lord accompanied by tlu^ (JiMce of the Guru. There can 
be no objection to this proposition. 


Ad/iikarana XXTII—VUhja of meditation'preceded by the 
study of Scriptures. 

The author now trios to show more clearly that the release is to 
be obtained by such Vidya. There are expressions like “Knowing Him verily 
one goes beyond death,” “There is no other path to walk upon”—(SvetaSvatara 
Upanisad, III., 8). Similarly, in Purusa Sukta, “knowing Him verily one 
becomes immortal hero.” Such expressions show that it is by knowledge 
that one gets immortality. 

Doiibt : Here arises the doubt : What is the direct cause of Mukti ? 
Is it the performance of the ritualistic acts which lead to Mukti? Or is 
it the performance of such acts accompanied by Vidya as defined above ? 
Or does it depend on Vidya alone, independently of Karma or ritualistic 
acts? 

Pitrvapaksa : The Purvapaksin maintains that Mukti depends upon 
the due p rformance of the ritualistic Karmas, and he refers to the 
six aphorisms commencing with III., 4. 2-7. On the strength of these 
aphorisms, he maintains that VidyS is secondary or rather it stands to 
Karma in a supplementary relation The Purvapaksin further says, if 
Karmas alone are not the cause of Mukti, then Karmas phis Vidyft lead to 
Mukti, and that none of them singly has the power of giving release. Thus 
he takes his stand on the first two alternatives. In support of h\s proposi¬ 
tion that the combination of Vidya and Karma is the cause of Mukti, he 
refers to the following Sloka: 

74 
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5fiiR[T5jr<:Jlf II 

As the birds move in the sky with the help of both their wings, so a man becomes 
Mukta by the conjoint help of Karma and Jn^na. 

The Purvapaksin further says that Mukti may depend upon Vidyti 
alone, because of the text above quoted. For all these reasons he affirms 
that the true cause of J\rukti is indeterminate. It may be VidyS, it may 
be Karma or it may be a combination of both. 

Siddhduta: The following Sutra refutes this view: 


SUTRA in., 3. 4S. 

1 ^ 1 ^ I vc; 11 

VidyS, the devotion accompanied by knowledge, w Eva, indeed. 
5 Tu, verily, undoubtedly, Tat, about. NirdliaranSt, being 

asserted. 

48. Vidya alone is verily the cause of Mukti, because Scripture 
mentions it exclusively.—409. 


COMMENTARY 

The word Tu is used in the Sutra in order to remove the doubt 
above raised. The Vidyd alone is the cause of salvation and neither 
Karma nor the combination of Karma and Vidya. Why do we say so? 
Because of the assertion in the Scriptures (Svet. Up. III., 8): 

By knowing Him alone one gets Mukti. 

In the above, the particle Eva “alone” indicates that tlio VidyS and 
VidyS only leads to Mukti. By the word VidyS is meant here devotion 
preceded by knowledge. Tlio word ViditvS of tho above text, tliere- 
fore, means “by being devoted to Him, having fully known His essence.” 
That this is the true moaning of tho root Vid, to know, when used in the 
Scriptures, we find from otlier passages also. Thus tho well-known passage 
of Brhadfiranyaka Upanisad, ‘VijnSya prajnara kurvlta’ ‘after knowing, let 
him practise wisdom,’ where the word wisdom means tho same thing as 
VidyS,^ and the sentence means after knowing Him ‘let one practise devotion.’ 
The Smtti also uses the word VidyS in both these senses of knowledge and 
devotion. Thus in the sentence, ‘Vidya kuthSrona sitena dhirab’ 'tho 
wise one with tho sharpened axe of VidyS.’ Here tho word VidyS 
evidently moans knowledge. Similarly, in tho Gil^i IX. 2, the word VidyS 
\8 used in the sense of devotion. CKSja vidyS,’ ‘tSja guhyain,’ etc.) 
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In fact, the word Vidya, when used as a general term, denotes both 
knowled^^e and devotion, but when used in a restricted sense, it means 
devotion only. It is like the words Kaurava and Miniariisaka. When 
used in a generic sense, Kaurava includes the sons of Dhrtarastra and 
of Pandu but wiien used in a restricted sense, it moans only the first class 
and not the Pandavas. Similarly, a ^[iinanisaka in a general way means 
one who knows the Mimaihsa, whether it bo the Purvamimaihsa of Jaimini, 
or the IJttara Alimariisa of Badarayana. In this generic sense a Ved^ntin 
knowing the Vedanta Sutra is also a .Mimaiiisaka ; but in the restricted 
sense, the followers of Jaimini, who study the Karma Mimaihsa arc only 
called Miniamsaka and not the Vodantins who study the Brahma iAlirnaihsa. 

This Moksa, moreover, is brought about by the direct perception of 
the Lord as an external object, namely, by the perception of the Lord in 
the same way as one sees an object which is exterior to himself. Bo long 
as this external visual perception does not take place, there is no salvation. 
Therefore, the author says in the next Siitra : 

sCtra III., 3. 49. 

II ^ I ^ I II 

Dari5anal, it being soon in the Scriptures. Clia, and. 

49. And this Mukti takes place by seeing the Lord.—410. 

COMMENTARY 

In the Mundaka Upanisad II., 2. 8, we read as follows : 

II ^ II 

The fetters of the Jtva are cut asunder, the ties of Liiigadeha and Prak^i are 
removed, (the effects of all) his works perish, when He is seen who is Supremely High; 
(or when the Supremely High looks at the Jiva). 

This clearly shows that Mukti is the result of the direct vision of 
the Lord. Tlie word “seoing” is not used liere in a figurative sense, 
but means seeing tlie Lord like any other object of perception. 

If this bo so, then it contradicts those Scriptural teachings which 
declare that release is from Karma ; or those teachings which assert that 
Mukti is obtained from the conjunction of knowledge and action. Jnana 
and Karma. This objection is answered in the next Sfltra. 

SUTRA m., 3. 50. 

s u \ 1 \ I ' II 

Smli-ldi, ot to Vedas aud otora. aalldwra, BaUjaatvil o. 
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account of the stronger force. Cha, and. J?, Na, there is no. Badhali, 
refutation. 

50. The texts quoted by the PQrvapaksin are not competent to 
set aside the texts which declare that Mukti is by Vidya alone, because 
the direct texts of the Sruti together witli those passages which arc 
indicatory or which give some reason, arc more powerful than the texts 
of the Purvapaksin.—411. 


COMMKNTAUY 

By the two texts quoted by the Purvapaksin, it is not possible 

to set aside the operation of the texts whicli declare that it is by VidyS 
alone that Mukti is obtained. (The two texts of the Piirvrapaksin are 
given in Sutra ITT., 3. 48). Why do we say so ? Because the texts of 

the Vedas are stronger in force than the R?nrti texts quoted by the 

Purvapaksin. Such weaker text cannot set aside the stronger texts of 
the Sruti. The Sruti uses the exclusive particle Eva, (‘ram eva viditva') 
to indicate that it is by Viditvjl or Vidya alone that Mukti is obtained. 
This strong text of the Sruti overpowers the weaker texts. This text 
is the strongest by reason of the word ‘Rva’ in it. The word ‘Adi’ in the 
Sutra indicates that reason and characteristic marks are also in favour of 
Vidya being the cause of Mukti. The Scriptures give characteristic marks 

or suggestions indicating that Vidya alone is efficacious. Thus the following 
text: 

I II 

The king Indra though He had offered one hundred Asvamedha sacrifices, yet he 
was not satisfied with himself and approaching the adorable BrahmA, said to Him : 
‘Neither by sacrificial works nor by riches, nor by any other means like these can one 
see the highest joy, therefore, tell Thou unto me the great truth.^ 

(This shows by suggestion that Vidya alone is efficacious and not 
ITarmal Another text says, 'Nasty akrtah krtena,’ the eternal is never to 
be obta'ned by the transient means. This gives the reason why Vidyfi 
alone is efficacious. Mukti is an Ak^tab or non-manufactured or eternal 
thing. And, therefore, Karrnas which are Krtas or products cannot give 
Mukti. 

As regards the six Sutras III., 4. 2-7, quoted by the Purvapak§in, 
they do not represent the view of Bftdafftyana but of Jaimioi ; and the 
Sutrakftra himself refutes the opinion of Jamini in his subsequent Sutras 
beginning with III., 4. 8-14. 
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The word ‘Cha’ in the Sutra indicates that all those passages whicli 
express that Vidya destroys all Karrnas must also bo included here. 
The text quoted by the Purvapaksin, namely, 'Tam vidyakarmani’ ‘by 
Vidya and Karma conjointly Makti is obtained’ is explained by the Siitra- 
k^ra in III., 4. 11. 

Therefore, it is proved that Vidya alone is the cause of Mukti. 


Adhikarana XXIV. 

Now the author shows that Mukti is to be obtained with the auxiliary 
help of holy men. In the Taittiriya (Jpanisad, I., 11. 2, it is said: 

Let the finest be a Ood to Thee. 

Doubt : Is the worship of the holy men a cause of jretting Mukti 
or not ? 

Purvapnlsa : The opponent’s view is : What is the use of worshipping 
the holy men when Mukti is to be obtained by the Grace of the Guru 
added to the worship of God ? The good men or Sat are not means of 
Mukti. 

Siddhduta : This view is set aside in the next Sutra. 

SUTRA TIT., 3. 51. 

II I ^ IV m 

Anubandha-adibhyali, from the corresponding injunction fto 
worship the great souls) and from others. 

51. From the express injunctions (for worshipping 
the great souls it follows that that also in an auxiliary to 
Mukti),—412. 

COMMENTARY 

The word “Anubandha” means the injunction about the worship 
ot the Great Ones. That is to say, worehipping tl)em as if they were 
Devas. By such worship also they become gracious and Mukti is obtained. 
If the worship of the Holy Ones was not an auxiliary to Mukti, then the 
Sruti would not have said, ‘Worship tho guest as a God,’ ‘Atithi devo 
bhava.’ Tho word ‘guest’ hero means tlie Holy and the Great One. In 
the BhSgarata Purgna also we find the same teaching given by Jatjabharata 
to Rahfigaua (V., 12, 12): 

5rKtT snfk SI fsjirwtu. i 

SI V srai fts ff g i ff srr qRi^sfkkt^ii 
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This attainment of Mukti cannot be had without the service of the Great Ones (lit., 
without anointing one’s self with the dust of the feet of the holy ones), for this knowledge 
is not to bo obtained by austerity, O Rahiiganal Nor by sacrificial olForings, nor by 
gift of food or houses, nor by the study of the Vedas, nor by the worship of water, 
fire or the Sun. 

Tho Lord has Himself said so to Uddhava in the same (XL, 12. 1-2) : 

^ m 2r I 

f^?rnT qm: i 
ff 

I am not constrained so much by the practices of Yoga or the study of Saiikhya, or 
by tho recitation of the Vedas, or by the performance of j^enances or by renunciation, or 
by acts of sacrifices, charity and public utility, or by alms, or by fasts or worship of 
Devas, or recitation of secret Mantras, or by visiting sacred pilgrimages, or by the rules 
of restraint and religious observances ; so much as I am constrained by the company of 
the Good which destroys all other evil companionship. 

Here the Lord, oven after revealing His own mystery to Uddhava, 
ends by saying that the company of the Good (Satsanga) is tho highest 
means of constraining God, namely, of reaching Him easily. Therefore, 
Satsaiiga is one of tlio secrets of St^dhana or practice by which a man 
may reach God. 

Tho word ‘Adi,’ ‘and the rest,’ moans that going to sacred pilgrimages 
and not abusing worshippers of gods other than Hari, are also to bo 
included, in the meaning of the word Satsanga, as wo find from the 
following Snirtis : 

ll (Bhagavata Purina) 
^T5r%qT n (Padma) 

A person who serves (the Masters) and has faith gets a taste for the narrations of 
the life-history of V^sudeva. This taste is acquired, O Brdhmanas I by serving the 
Great, by visiting sacred places of pilgrimages. 

Hari should be worshipped alone as the Highest God, Supreme over all Devas and 
Rulers of Devas. Nor must such a one look with contempt upon gods like Brahm^ 
and Rudra, ete. 

Note : See Narada Bhdkti Sutras 6. B, H., Vol, VII. p. 18, 19. 

The Purvapaksin says, it is through tho grace of God that one gets a 
Guru and the companionship of the Good; therefore, why not say that the 
grace of God alone is the cause of Mukti. Even the good luck (Adr§ta) 
is also caused by the Lord, and cannot be said to be tho cause of getting 
the Lord. In fact, all human motives and inclinations are caused by the 
Lord, as has been proved in the previous Sutra II., 3. 39. Therefore, to 
imagine that the grace of the Guru and of the good men is also a cause 
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of Mukti is a redundancy, for when the grace of God is obtained, there is 
no necessity of any other person. 

To this objection we reply, it is perfectly right that God Himself 

is the cause of the grace shown by the Guru and tlio Great Ones still these 
persons must also be considered as causes, though mediate ones. This 

has been explained in Sutra 11., 3. 40 and the rest. Tlie fact is that the 

Lord Hari, who is a slave to His devotees, confers His ])ower of granting 
grace to such persons ; tlierefore, such persons (the Guru and the Great 
Ones) may be considered as independent agents in showing grace to 
others. When a man has the good fortune of obtaining tlie grace of 

these Holy Ones, then the Lord also sliows grace on sucli a person. Tlius 
all texts are harmonised and conflict removed. 

Note : The following Hutras of Narada show the same : 

But love of (fod is possible on the abandonment of all sensible objects and of every 
attachment to them.—35. 

(That arises also) from its cultivation without remiss, or from unflinching adoration 
of God.—30. 

(That springs also) from listening to and singing of the virtues and attributes of 
the Great God in society. -37. 

But that is obtained, principally and surely, by the grace of the Great Ones, or, in 
other words, from the touch of divine compassion.—38. 

Companionship of the Great is, again, difficult of attainment. It is hardly possible 
to assign how and when men may be taken into the society of the Great. But once 
obtained, association with the Great Ones is infallible in its operation.—39. 

And companionship of the (treat is gained by the grace of God alone.—40. 

Because there is no distinction between Him and His man.—41. 


Adhikarana XXV. 

Doubt : Now arises the doubt with regard to the text of the 

GhhSndogya Upanisad III., 14. 1. 

m Wh I 

Because a man is a creature of faith, as is his faith in this life, so will be his 
eondition in the next after death. So let him generate full faith (in the Lord). 

This worsliip of Braliinaii is of different modes, according as it is 
pure worship of Brahman, or is accompanied with meditation on tlie 
Guru and the Great Ones. The questiou is, do those different modes of 
meditation lead to the same fruit or are their results different ? Is it the 
cause of tlie different perception of Brahman in Mukti, by the devotees 
who had come through different paths ? 

IHirvapaksa : The Purvapak§ia says, there is no difference in the 
perception of Brahman, by the devotees, in Mukti. Though they had come 
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by different paths, their perception of Brahman is uniform, just like the 
perception of travellers coming to the same city, through different direc¬ 
tions. Though they come by different roads, they sec the same city. 
They do not sec different cities, merely because they had come through 
different roads. That their conception is uniform, is proved by the 
Sruti also. AVe have in the Mundaka Upanisad (TIL, 1. 3.1 that on attaining 
Mukti all the Jivas get similarity. 

When the Jiva sees the golden coloured Creator and Jjord, as the Person from whom 
6rahm£ comes out, then the wise, shaking off virtue and vice and becoming free from 
Avidy^, attains the highest similarity. 

Therefore, you cannot say that Mukti is different for different people, 
according to the paths on which they have come up. 

Siddhiinta : This view is set aside in the next Sutra, wliich shows 
that the vision of the Lord, obtained by the devotees in Mukti, differs 
according to the paths on which they have come up. 


SITRA IIT., 3. 52. 



lu I ^ I II 


st^rr PrajnS, cognition, perception, Antara, the otlier, the different. 

Pythaktvavat, according to the variety of, or the difference in. fft: 
Dfstii}, the direct seeing of Him, by the devotees. ^ Cha, and. as Ta<i, that. 
3^ Uktain, is stated. 


52, Like the difference between the two sorts of knowledge 
mentioned in Brhaduratjyaka Upanisad, IV., 4. 21, there is 
difference- in the perception of the Lord, by the different devotees, 
in the state of Mukti. And this has been expressly mentioned in the 
Chhandogya texts.—413. 


COMMENTARY 

In the sentence ‘VijTiSya praififtni kurvita’ (after knowing Him let 
him practise wisdom.—Brhadftranyaka Upanisad, IV., 4. 21), we find two sorts 
of knowledge, one called Vijnana or knowledge and the other is called Prajfia 
or wisdom. The first is intellectual knowledge obtained from the study of 
the words of the Scriptures. But the other called PrajnS or wisdom 
means devotion. This differs from tho first, for the one is a mere intellec¬ 
tual conception, the other is an intuitional realisation. As there is this 
difference between the intellect and the intuition, so there are different 
kinds of intuitions also,—beatific vision obtained by the worshippers of 
the Lord is not same for all. Visions differ, according to the attitude of 
the worshipping souls. This has been asserted in the text of the Chhftndogya 
Upanigad mentioned above ; namely, there is a difference in the state of Mukti. 
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according to the Kratu or faith of the devotee. Thus it follows that the 
vision of the Lord differs according to the nature of meditation on Him. 
And that, after sucli vision, there comes final Mukti. The similarity 
spoken of in tiie Mundaka Upanisad consists in this, that all have the vision 
of the same Lord, thougli He appears in different aspects to different 

devotees. Tn other words, all see the Lord called Niranjana, free from 
all veils of May^, but that does not mean that Lord does not appear in 
different aspects, to the different devotees. 

Oljjection : Admitted that this is so, your argument is still faulty. 
You say that without Yidya or devotion, there is no vision of the Lord ; 
and without such vision, there is no final emancipation. Both these pro¬ 
positions are untenable, because during the time of the manifestation of 

the Lord on earth, as an Avatara, Tie is seen by persons who have no 

devotion ; and even after such seeing, all who see Him do not get Mukti. 

All who saw Krsna or Rama did not get Mukti. This objection is next 
answered. 


SUTRA riT., 3. 53. 

^ II ^ I ^ I II 

5T Na. there is not (tlie power of liberating), Saniany&t, due to 

similarity, Api, even. Upalabdhelj, of the seeing, or perception. 

Mvtyiivat, just !is in the case of every kind of death. ^ Na, not. Hi, 
because. Loka-3pattil.i, tlio reacliing to the other worlds. 

53. As death, common to all, (does not mean Mukti) but 
only attainment of any particular region of enjoyment so Mukti 
is not attained by an ordinary or common vision of the Lord 
obtained by ever}’' being (when the Lord incarnates on earth as an 
Avatara).—414. 

COM.MIiXTARY 

The word “also” has the force of exclusion. That vision which is 
obtained in a general way, namely, which is common to all, at the time 
when the Lord descends on tlio earth and assumes a physical form, is not 
the cause of Mukti. As death, whicii is common to all, is not the cause 
of Mukti, tliough to the Jivanmukta, death means Mukti. But is then 
there no good result oven in this ordinary seeing of the Lord, when He 
comes as an Avatftra ? Do those persons who see the Avat&ra get no fruit 
at all ? Yes, they do. It is not Mukti, but attainment of higher spheres 
of heavenly joy. Thus as the VidySdhara Sudar^ana saw the Lord in 
a general way and got heaven, or just as the king Nyga also got heaven 
76 
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by such seeing. If you say that getting heaven is Mukti, then the Sutra 
replies “Na hi/' not so. Getting of higher spheres is not Mukti. Tlie 

Srnrti is also to the same effect. In the Narfiyana Tantra, we also find the 
following : 

From the ordinary perception of some one form, different celestial regions are reached 
but final release comes from the perception to which he is especially entitled; 
and there is no doubt as to this, that the soul attains Mukti (release) on obtaining the 
perception of Brahman, for which he is eligible. 

The sense is this, the vision is of two sorts~the vision of the Lord 
as enveloped in Mfiya, and vision free from such Mfiya. The first sort 
of vision arises when there is great merit of Punyam. Through such 
vision a man reaches heavenly regions : but the second sort of vision, 
which is obtained only through theosopliic knowledge or Brahma-Vidyfi, 

the subtle body called the Lihgadeha is destroyed, the man becomes the 
beloved of the Lord, has His vision and sees Him as consisting of intelli¬ 
gence and bliss, free from all Maya. It is this vision, so produced, which 
causes the final Mukti. Thus every thing is reconciled. 

It is said, that even the enemies of the Lord, killed by the Lord, get 

Mukti at the very moment of their death, when they are just killed by 

Him. How is this ? Such persons get final Mukti, because their Lihga¬ 
deha even is destroyed, by the mysterious touch of the sacred weapons of 
the Lord, as they strike at Him. When the Lihgadeha is once destroj'^ed 
thus, at the very moment of death, his attitude of mind instantly changes 
from hostility to Him to love for Him, and he at his last moment sees the 
Lord, as the object of greatest endearment and love, and because he sees Him 
so, he gets Mukti. (Tlie Mukti is not obtained, because he is killed by the 
Lord, but because his Lihgadeha even is destroyed, and he secs the Lord 
in His true glory, Avith unclouded vision, full of love). If this were not so, 
it would contradict many texts (declaring that love of God and not hatred 
of him leads to Mukti). 


Adhikara na—XX VI. 


This section is commenced, in order to strengthen the view, that 
Mukti is obtained by the vision of the Lord, through devotion. In the 
Mimdaka and Kafha Upanisads we find (Mund. IIL, 2. 3. Katha, II., ?3) ; 


devotion), nor by (mere keen) 

liim this Self reveala Hia form. Seined only by him whom the Self cbooaeB. To 
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Doubt : Here arises the doubt : Does the beatific vision depend upon 
the choosing of the Lord, or is it the effect of devotion joined with dis- 
passion and knowledge ? 

Furvapaksa : The opponent maintains that it depends merely upon 
the choosing of the Lord, as the above text shows. This is set aside in 
the next Sutra: 


SLTUA nr., 3. 54. 

^ II ^ I I 1 k» II 

Parens, by the statements immediately following. Clia, and. 
Sabdasya, of the word. TSdvidhyam, being in reference to it, having 

the same import, namely, denoting the attainableness of the Lord through 
Bhakti. Bhuyastv-at, due to pre-eminence. 3 Tu, also. Anu- 

bandhal), the corresponding injunctions : the exclusive mention. 

54, When read with the verse immediately following, the 
words here also denote the same. The exclusive mention of choice is 
because of its pre-eminence.—415. 

(The words expressing that the Lord can be seen only by him whom He chooses, 
when read with the verso) immediately following it, (mean one and the same thing, namely, 
He is obtained by Bhakti preceded by knowledge). The choice is given pre-eminence, 
because it is the last in the chain of causation, and is the predominating factor. 

COMMENTARY 

The words of the above texts, though appaiently meaning that the Lord 
is to be obtained only by him whom the Lord chooses, yet really 
mean to teach that Ho is obtained through devotion, and this is shown by 
the next vei’se immediately following it, and by other texts also. The 
above verse, therefore, does not mean that the vision of the Lord depends 
upon the arbitrary choice of the Lord. In the immediately following 
verse it is said: 

ft# I 

This Self is not to be gained by one who is destitute of power, nor by the heedless, 
nor by one who performs penances not countenanced by scriptures. But the wise, who 
strives after Him by those means (by ‘srava^a, manana,’ etc., coupled with Bhakti, while 
praying always for grace) obtains Him and then for him (these become helpful). To Him 
this Supreme Self manifests in the home of Brahman (reveals Himself through V^yu). 

This shows that the methods or Up&yas of seeing Brahman are 
power, heedlessness, eta, mentioned here. Bala or power here means 
Bhakti or devotion. As is said in another verse: They control me by 
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devotion as faithful wives control their husbands.” Similarly, in the GitS, 
(VIII., 22.): 

3?^: 9 <11^ I 

He, the highest Spirit, O Partha, may be reached by unswerving devotion to Him 
alone, in whom all beings abide, by whom all This is pervaded. 

Similarly, in Katha Upanisad, IL, 23 and 24 : 

’^TTcHT 11 

The 5.tmd is not to be obtained by many explanations, nor by the intellect, nor by 
much learning. He whom alone this Atma elects, by him is He obtained : for him this 
Atm£ reveals His own nature. 

difq II \)i \\ 

He who has ceased from evil deeds and is controlled (in senses), concentrated (in 
intellect) and controlled (in mind) obtains this Atm^ through the knowledge (of Brahman). 

Note : This shows that *sama, dama, samMhdna, etc., are also means of knowing the 
Lord: for His grace would naturally fall on such a person. 

This second verse of the Katha Upanisad, immediately following the 
first, qualifies it, and shows that practices of devotion are not useless. It lays 
down a graduated series of practices for obtaining Brahman, or rather for 
obtaining His choice. They are (i) cessation from evil deeds, Hi) control 
of the senses, (in) concentration of thouglit, iiv) control of mind. Thus the 
verse about choice, which occurs both in the Mundaka and the Katha 

Upanisads, must be read with the immediately succeeding verses in each 

of these Upanisads; and when so read, it will appear, that the choice 
of the Lord is not an arbitrary and capricious thing, but a well regulated 
selection of Jivas, having regard to their devotion, etc. Therefore, the 
choice hero means selection made by the Lord, owing to the devotion of 
the elected, for thus can the two verses of this Upanisad be harmonised. 
Moreover, the first verse means that the Lord is to be obtained by election 
alone, no one can get Him whom He does not elect. And Ho does not 
elect any one who does not love Him, but only those who are His beloved, 
and who love Him in return. Those are the beloved of the Lord, who 

have devotion to tho Lord, and not those who have no such devotion. 

Thus ultimately devotion is the cavise of Lord’s election. The Lord 
Himselt V\as said so in the Oita, ^11., 17 •. 

hi ^ 

to tte he Mo *« bott; I »m 
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So also in the Kaivalya Upaiiisad, verse 2, Brahma says to A^val^yana: 
‘Sraddha-bhakti dhySna-yogad avehi,’ “try to know Him by the combined 
practice of meditation, devotion and faith*” 

The texts like these show that the knowledge of Brahman is obtainable 
by Bhakti. If this were not so, and if only those could know Him whom 
Brahman chose to reveal Himself, thon the Lord would be open to the 
charge of partiality and favouritism. 

If this is so, why docs the text say, “the Lord icveals Himself to 
those only whom He chooses so to reveal ?” The answer to this is 
given in the last words of the Sutra, ‘bhuyastvat tvanubandhah.’ The 
exclusive mention of choice is to indicate its greatness. The choice is 
the immediate cause of Divine vision. It is the last in the link of causes 

that lead to Divine vision, and it is the greatest of such causes, and 

therefore, it is mentioned as the exclusive cause of the Divine vision. 

The gradation of causes is as follows : first comes keeping the company 

of the rigliteous and good men, and serving them. By such company 
and service, there dawns the knowledge of the essential nature of one’s 
own Self and of the Divine or Supremo Self. Then comes Vairagyam 
or a total disgust for every thing of this world, and of the next; with a 
yearning to reach the Lord. This is Bhakti. When the Bhakti becomes 
strong, the man becomes the beloved of the Lord, and because of such 
dearness to Him, he is chosen by Him. Then comes the direct vision 
of the Lord. Thus choice comes as the last in this chain of causations, 
and hence the Sruti says, “He only sees the Loid, whom the Lord chooses 
to see.” 


Adhikarana XXVIL 

It has been determined before that the devotees, who worship the 
Lord with the attitude of a servant or a friend, from the very beginning 
of their worship, meditate on Him in the highest ether and see Him 
there. But there are some who do not see the Lord in this aspect, but 
whose attitude is one of quietness, and who worship the Lord not in 
the supreme ether, but in the various parts of their body, such as stomach, 
etc. Thus in the Aitareya TJpanisad, it is said that the S&rkar&k§as worship 
Brahman in the stomach, that the Arunayas worship Brahman in the heart, 
©tc. Here these words, stomach, heart, etc., give rise to doubt. 

Boubt : Is Hari to be worshipped ia the stomach, heart, etc., 
or not ? 
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Piirvapaksa : The Purvapak§in says : Braliraan is not material, and 
so should not be worshipped as stomach, heart, etc. He does not manifest 
His glory in these transitory objects, but Ho exists in the non-material 
highest ctlier, which is itself eternal, and in which the Lord is eternally 
manifested. 

Siddhdnta: This view is set aside in the next 8utra. 


SUTRA in., 3. 55. 

5I1W: m\^\\ ^ I ? I KV 11 

Eke, some. Atmanalj, (the worship of and the meditation on) 

the Lord. Barirc, in the body, or in the heart, or in the Brahmanic 
hole. BhSvSt, because He is (there). 

55. Some Sakhins hold that the Atman (Visnu) should be 
meditated upon as various members of the body, because He exists 
there also.—416. 


COMJnSNTAHV 

Some Sfikhas hold the view that the worship of Visnu, the Supreme 
Self, should be done in tlie body, namely, in the stomach, heart and top 
of the head, etc. Why ? Because the Lord exists in these places also. 
They say, that if a thing is to be obtained near at hand, why one should 
search for it in a distant place; if honey is to be found in house-tree, 
why should one go to the hills in search of it ? They mean to say, when 
the Lord is so worshipped in stomach, etc., He being pleased with His 
devotees, must necessarily give them the highest region or Mukti. In 
the BhSgavata PurSna (X., 87.18) also it is said: 

The BUrkarlksas worship the Lord as stomach, following the paths of the Ksis. 
The Arupayas worship Him as the ether of the heart, as the easiest road of reaching 
Him. But higher than these two, O endless One I is Thy abode in the head 7 Those who 
worship Thee in the head, rising thereto by BusumnA from the heart, they never fall 
into the jaws of death again: (for head is the Vaikup(ha). 

Thus in the Aitareya Iranyaka, II., 4. 1: 

The SirkaxikeaM worship the stomach as Brahman, the IruoayaB meditate on the 
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Adhikarana XXVIII. 

la the text of the Chhandogya Upaaisad, III., 14. 1, it has been said 'as 
is the faith of a man in this life, so will be his condition in the next.” 
And in the succeeding verses of the same Khanda, it has been taught 
that Brahman should be meditated upon as possessing the attributes of 
Lordliness and as well as those of Beauty and Sweetness. It has also 
been shown above, that there is no conflict in these two forms of 
meditation, the Lord as Majestic and the Lord as All-beautiful. The 
Jivas follow one or other of these modes of meditation, according to the 
will of the Lord, and the training obtained by them in the company of 
the Good and Holy men belonging to that particular order of devotion. 
By any one of these two methods the Lord is reached, as has been 

shown in the Siitra III., 3. 29. 

Doubt : Now arises the doubt : Does the man reach that particular 

aspect of the Lord, possessing those particular qualities, which he has 
been meditating upon or does he reach the Lord as possessing every quality, 
over and above, that so meditated upon ? In other words, will the 

devotee of the Lord, the Beautiful, see the Lord in Mukti as Beautiful 

alone, or as Majestic also and vice-versa*^ 

Purvapdksa : The object of meditation being one, the devotee, 
when he reaches that object, will see It in the fulness of all Its qualities, 
and not only possessing tliose qualities which he had meditated upon. 
It is something analogous to meditating on the Lord with a feiv qualities 
or witli a combination of all qualities. 

Siddhdnta : This view is set aside in the next Siitra. 


^ suTRx III., 3. 56, 

II ? I ? I II 

511%'bK: Vyatirekal}, difference. 51® Tad, of the meditation. Htf BhSva, 
of the qualities, BhSvitvat, because of the existence. Na, not. g 

Tu, surely, Upalabdhivat, as in the case of knowledge. 

56. There is not the perception of the Lord having other attribntes 
than those with which He was meditated upon in life. It is like the 
realisation of the Lord, according to the nature of one’s conception or 
knowledge.—417. 


COMMENTARY 

The word Tu’ is employed in order to remove the doubt The 
Siitra declares that in release there is not perception of qualities other 



m 


vedAnta-s&tras. m adhyAya. 


[Oovinda 


than those meditated upon, because the devotee having meditated with 
certain qualities as belonging to the Lord, the Lord appears to him as 
possessing those qualities only. For in Heaven, one sees the Lord as 

having those qualities only, with which ho had invested Him in His 

meditation. It is like knowledge. 'When a person meditates with a 

particular kind of knowledge, in obtaining that object ho obtains it vvith 
that particular knowledge. Namely, in the state of Mukti, his conception 
of the Lord is realised in the particular form of knowledge with which he 
had conceived Him on earth. Though the knowors of the Lord are fully 
conscious, that the object of their devotion has attributes other than those 
with which they meditate, but as they do not wish to see their Lord with 
those attributes, so when they reach the Lord in Mukti, they see Him only 
as they had meditated upon Him, and not otherwise, because they had 
not so meditated upon. And thus the above Sruti of the Chhandogya 
Upanisad is justified, for as is the faith of the man in this life, so will be his 
realisation in the text, otherwise this text would become invalid. 

In the next Sutra, the author shows by an illustration that people 

have different kinds of faith, and reach the Lord in his different aspects, 
because the Lord so wills it. The illustration is taken from that of the 
Yajam^na and his officiating Rtviks or priests. 


SUTRA in., 3. 57. 

S ^ II ^ 1 n » 

Anga, parts. Avahaddhah, appointed to, connected with. 5 Tu, 

but. Na, not. Sakhasu, in all the SSkhas or branches. Hi, because. 

Prativedam, according to the 'Veda. 

57. But they are appointed (or restricted to) particular parts, and 
not to all branches of a sacrifice, because of the Veda.—418. 

Note : Like the priests to whom separate functions have been allotted by naming 
them to certain posts, so Jivas follow one or the other path of devotion, because it has 
been so determined by the Lord. And as the priests when holding a particular office can¬ 
not perform any other function but what is appropriate to them, and cannot perform the 
other parts, because the Vedas are definitely prescribed for each priest, so the Bhaktas do 
not follow the paths other than their own in their devotion to the Lord. 

COMMENTAEY 

The Yajam&na, when performing a sacrifice, chooses several priests 
to perform it. Every one of these priests knows all the parts which 
constitute the full sacrifice. But the Yajamana allots to each priest, the 
particular part which he must perform in sacrifice. Thus he binds them 
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down, as it wore, * by giving tliein particular names, such as : “I select 
you to do tho 0art of the Adhvaryu priest, I clioose you to take the seat of 
the Hotar priest, I ask tjou to do the duty of tlie jjdgdtdr priest in this 
sacrifice. And so on.’’ According to the particular office assigned by the 
Master to eacfi of these priests, they are restricted to tliat particular office. 
Thus, one elected to the office of tho Hotar, though equally dexterous in 
performing tiie duties of other offices also, is yet confined to the work 
of the Hotar alone, and lias no right to do tlie work of any other priest. 
Tliat being so, he cannot perform all the otlier acts, taught in the various 
Sakhas, because the parts are regulated according to each Yeda. Thus 

the Hotar performs iiis part with the verses of tho Rg Veda, the Adhvar¬ 
yu with the sentences of tho Yajur Veda, tho Hdgata with Sama Veda, 
and the Brahma witli the Atharva Veda. Here the particular office whicli 
any priest has to HU, is determined by the will of the Master alone. No 
priest has a right to say that he will do all the work, or any other work 
than that to which the Master appoints him. According to tlic nature of 
tho office Hlled by the priest, is the nature of the fee also (Daksina) 

received by liim. Similarly, it is the will of the Lord which determines 

the particular mode, in which particular Jivas must worship Him, whether 
tliey worship Him as Ijord tho Beautiful, or Lord tlie ^lajestic. 

The author gives another illustration showing how Uddhava and the 

rest worshipped tho Lord with mixed sentiments of love and fear, worship¬ 
ped Him both as ]\[ajestic and Beautiful. And though this mixed sentiment 
is not so ]jloasiiig to th(‘ author, yot he tries to explain it. 


srtUA 111., 3. 58. 

11 ^ I ^ I il 

^lantra-Sdivat, as in tlio case of Yedic verses and otlicrs. 
Vft, or. Avirodhali, there is no contradiction. 

58 Or there is no conflict, as in tho case of certain Mantras 
-and the rest.—419. 


COMMENTARY 

The Lord willed tliat men like Uddhava and the rest should have 
tliis mixed form of devotion, in order to evolve their Bhakti on both 
these lines. It is like the Mantras of the Vedas. As sometimes one and 
tho same Mantra is employed in many ceremonial acts, and as other -Man¬ 
tras are employed in two acts, while there are others which are confined 
to one act only, according to tlie directions given in tiie ritual, so some 
men are employed to worship tlie .Lord in one way only, others in several 

76 
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ways. The word “Adi/* “and the rest/’ is employed in the Sutra in order 
to include time and action. Just as one and the same time is tlie cause 
of producing in one tree, leaves and flowers ; in another it is the cause 
of the tree shedding all its leaves ; in one person it produces youth, in 
another infancy and so on : so there is no contradiction, if tlie Lord 
inspires different sentiments, in different people, at one and the same time. 
Therefore, with whatever attributes, and witii whatever essential form, the 
Lord is meditated upon, with that attribute and form, He appears to the 
sight of His devotee in release. Thus it is demonstrated, that the Lord 
does not appear in Mukti, with attributes more tlian those meditated upon 
by the devotees. 


Adhikarana XXIX. 

Now we shall discuss the following texts of the fropala Tapani : 

‘Eko’pi san bahudhS yo’vabhati.’ Though one he who appears as many. 

‘Ekam saiitum bahudhS dv^^yamanam.’ Being one who is seen as 
many. ‘Atha kasmSd uchyate Brahma.’ Why is he called Bralima ? 

Like the Vaidurya gem {lapis laxnh) there exist many forms in the 

Lord. Though possessing all these, He is still one, though called by 

many names. Similarly, though the Lord l)as many qualities and has 

manifold modes of manifestation yet His essential attribub^ and form is 
one. 

Doubt ; Now arises the doubt: Should this vianifoldness, tauglit in 
the Sruti, and depending upon the manifoldness of His attribute and of His 
essential forms, be an object of meditation or not ? The question arises, 
should a person meditate on the manifoldness (Bahutva) of the Lord or 
not ? 

I^trvapaksa : This Bahutva or manifoldness should not be meditated 
Upon in every devotional exercise, that is to say, that the attribute of 

the Lord as appearing manifold (His Bahutva attribute) should not be 

meditated upon in every Up&sana, because there is conflict in such meditation, 
as has been explained in SQtra III., 3. 12. Attributes like bliss, etc., may be 
well combined in all meditations on the Lord, but the attribute of 

multiety is incongruous with the idea of unity. WJien meditating on the 

Lord as one, it is impossible to think of Him as many. Unity and 
plurality cannot co-exist in the same substance. The Lord should not, 
therefore, be meditated upon with the attribute of plurality. 

Siddhdnta : This view is set aside in the next Sfltra. 
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sCtha hi., 3. r)9. 

II ? I I 1 VA II 

qpT: Bhiimnalj, of the plentiful : tlic niultiety; muuifoldness ; infinity, 
•Kratiivat, as in the case of sacrifice. Jyayastvain, pre-einiuence. 

Tatha, thus, ft Hi, because, Dar^ayati, tlie scripture.s show. 

.59. The universality (Bhiiiua) of the Lord must be 
meditated upon in every Upasana, because of its pre-emi¬ 
nence, like the Kratu sacrifice. The text also shows this. 
-420. 


<OMMl-:.NTAnY 

Plurality or inanil'oldncss of conditions, boing the highest among all 
the attributes of the Lord, and like tlie sacrifice, it being always and 
everywhere co-c.xistont witli God, it must bo thought upon in all medita¬ 
tions upon Him. As the Kratu like the Jyotistoma sacrifice, is a sacrifice 
even in the beginning when the sacrificer undertakes it and is initiated 
into it, and remains a sacrifice wlicn tlie sacrificer has finished it by taking 
his final batli, and as tliis conception of Kratu is the most important 
ingredient in every sacrifice and is present in every one of them. Similarly, 
in all the attributes of the fiOrd appertaining to His essential nature, 
this quality of Ilahutva or much-ncss is inherent and every attribute of 
the Lord has it. It must be meditated upon in every worship of the Ixird. 
In other words, every attribute of the Lord is infinitely gi’eat and manifold, 
thus Bahutva or manifoldncss runs through every attribute of the Lord ; 
thus as Kratu-ness runs through every sacrifice, beginning from its very 
inception called Diksa and ending with the final bath called Avabh^tha. 
This is illustrated by the text of the scriptures also. The Sruti shows in 
the well-known BhiimS passage of the Chhftndogya Upani§ad that every 
attribute of the Lord has this quality of Bhunift in it; for Bhum^ or much¬ 
ness is an invariable concomitant of every attribute belonging to the Lord. 
See Chhand. Up., VII., 23. 1: 

^ »i*tT ira. 

“That which is Bhiimfi that is happiness. There is no happiness in 
the finite, etc.” The text furtlier teaches that BhumS must be meditated 
upon everywhere, for without such meditation, the eternity of Karma 
could not be established. 
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Adhlharana XXX. 

Doubt : Now arises the doubt: Is meditation on those many forms 
of one nature or of different nature ? 

Purvapahsa : The object of meditation being the same in its essential 
nature, all meditations must be of one kind. 

Siddlidnta : This view is set aside in the next Sutra. 

SUTRA III., 3. 60. 

? I ^ Ko II 

sflHT Nana, of difForent sorts. Sabda-Sdi, of tlic terms and others. 

Bheddt, due to tlie variety. 

60. The meditation is separate and diverse for eacli form 
of the Lord, because of the difference of the -words and the 
rest.—421. 

COMME-VTAUY 

In these forms the meditation is indeed of various kimls. In other 
words, it is different for every form. Why do wo say so y Because tfierc 
is a difference of words, etc. Thus tl>o meditation on Nr.siiiiha is difVoront 
from meditation on Sri Kystia, because tlie words Nvsimlia and [vr.sna 
are different, because the Mantras of Kv§na and Nysiiiilia arc different, 
because these forms are also different, and their ritual of worship is also 
different So also we find in the Srarti : 

fiu >511 5t<R5:^r I 

Kosava is worshipped in different inodes, with different rituals, in the Krta, Treta 
Dvdpara and Kali ages. He assumes different colours, according to the Yuga, and has 
different forms and names. 

Therefore, the ritual is not tlie same in meditating on the different forms 
of the Lord. The PujSs are different 

Adhikarana XXXI. 

It has been said above that meditations arc of different sorts, according 
to the nature of forms meditated upon, such as whether it is the form 
of Nfsimha, etc. 

Dovht ; Now arises the doubt, whether the worshipper of a particular 
form, should combine with his worship the meditation on other terms also, 
or is such combination optional to him. 

-i^rvapalcsa Tnexo ‘is no reason why meditation 0)1 all thOSB formS 
® a’).oy must be combined. 

mile i6is view. 
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sC'i’in HI., 3. 61. 

II ^ I ^ I ^ II 

Vikulpuli, there is un opinion, />., restriction to one pmticular 
form, wliich once chosen must bo stuck to. Avii^istu, not special, 

similar, the same, Phalatvat, because the fruit is. 

61. There is option (to choose one form and stick to it), because 
there is no greater excellence of fruit obtained by meditating on 
all.-422. 

rOMMKNTAlJY 

Tlicrc is option in their meditation and Pnja. Pliero is no such 

latitude allowed that one should worship Nvsiiiilia for some time, Ram- 
chandra for a few days after that, and Ivvsna then. One must make 
his option and stick to that particular form of IJpasana and Phja, whicli 
has been taught to him by his (hiru, and whicli belongs to the order of 
(fOod Men with wliom lie is brought up. For (Juru and the Good 
Company are the environments in which the soul is placed by the liOrd, 
and ho cannot change the particular mode tauglit to him. Why ? Because 
the fruit of all meditations is the same, namely, all worships lead to the 
realisation of Jloksa. If perfection is obtained through one form of Piija, 

what is the necessity of constantly changing the forms of Piija ? Though 

in a previous Siitra it has already been mentioned that one must follow 
one mode of worship, yet the same statement is made hero again, in 
order to show that the Ekantin Bhakta is the higliest, and thus there is no 
tautology here. 


Adhikarana XXXII, 

It has been mentioned just now, that necessary Piijas, as those of 

Nysiriiha and the rest, the fruit of which is Moksa or release, must be 
performed by the man, during the whole period of his life, for such is 

the duty of Ekantins. These Nitya puj&s must not be changed, but 

should remain uniform throughout one^s whole life. But there arc 

Ktimya pujas or worships made with the object of gaining some parti¬ 
cular fruit, such as fame, victory, fortune, etc., and such modes of Upasan^ 
of Brahman are taught in the Bpanisads like the B^hadaranyaka, etc. In 
the case of such K&mya puj&s there arises the following doubt. 

Douht ; Should the meditation on Brahman vary with the particular 
desire to be gained, or must one pray to his tutelary Deity (I§ta) alone 
for the acquisition of any particular object ? 
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Purvapakm : The meditation must be of one particular form 
in order to obtain all desires : and the form must not change. Because 
as there is no distinction in the various Nitya meditations on Braliman, 
all lead to Miikti, there being no necessity of changing from one to anotlier, 
so the worship of one form can confer all desires also. There is no option 
to change. 

Siddhdnta : With regard to Kamya pnjas, tliere is no such strict rule 
and more latitude is allowed. 


suTuv in., 3. 62. 

^ II I u 1II 

Kamy^h, aiming at objects of desire. 3 Tu, but. Yatha- 

ktimam, according to one’s liking. Samnehohayeran, may cumu¬ 

late. ^ Na, not. Ya, or. 'll Purva, the former. ^3 Hetu, reason 
Al3havat, on account of the absence of. 

G2. But in the case of Kamya devotion, one may, 
according to his wish, worship any other deity for the 
fulfilment of that particular desire, or he may worship 

oven his Ista deity for getting it. Because there is absence 

here of the reason which existed in the case of the first. 
—423. 


’ COMMENTARY 

In Kamya meditations, where the object to be gained is not the 
realisation of Brahman but the attainment of fruits, like fame, etc., one 
is at liberty to worship any form, or one form, from which he can gain 
Ills object. That is to say, a Avorshipper of Nrsiihha may worship other 
forms of the Lord in order to obtain some particular fruit, like fame, etc., 
or may worship the K^simha form itself, even for the purposes of getting 
Kamya fruits. Why ? Because the reason of the last aphorism does 
not hold good here. As the fruits to be obtained are different here, 
different forms may be Avorsbipped in order to gain those fruits. So 
long as there exists a desire to get the particular fruit, all those medita¬ 
tions and Puj&s must be performed which are calculated to give that 
fruit more expeditiously. But if a man has no such desire, ho need not 
perform any other Avorship, but that of his particular Piija. The sense 
of the Avholc is this. A person striving after release, a Mumtiksu, must 
always stick to the worship and meditation of one particular form, but 
if he is ever in need of getting some lower object, even then also he must 
ask his God for that object He must never worship any lower deities 



bM^ya\ 111 pIdA. XKXlll ADIliXAltAXA, Sli. 61. «07 

in order to get any lower object, for Hari can give every object to His 
worsliippor. As says the Wnifti : 

WH: ^rr I 

*Tf^5V^T 2?%^ mJi II 

The wise, broad-minded aspirant after release, must always worship the Ki^^hest 
Iverson alone, with the intense Yop;a of Bhakti, w'hcther he desires nothing or desires 
everything. 

Thus has been explained the meditation on the various forms of the 
liOrd, with various Mantras consisting of ten syllables, etc. All Ivamya 
pujas may bo performed (uther optionally or collectively. 

Xote : Sec Cropfila Pdrva Tapant for the various Mantras deduced from the IS- 
syllablcd Mantra, Klim Krsnaya Goprjanavallabh^ya Hvaha. The 10-syllabled Mantra is 
Gopljanavallabhitya SvAha. This is the favourite Mantra which Tndra recites. The 10- 
syllabled Mantra is Om namah KCrsndya Devakiputr^ya hiini phat svahfi, etc. 


Adhilcarana XXXIII. 

In the previous part tliero lias been explained meditation on the 
spiritual attributes of the Lord. Now is conunonced the topic teaching 
meditation on the various members of the body of the Lord. In the 
(lopala Purva Tapani Upani^ad towards tlie end, Brahma says : 

“I propitiate witli higliest praise tiiat one (Jovinda wliose form is 
existence, intelligence and bliss, wliose ]\[antra consists of five words, who 
is seated always under the Kalpa tree in Brndabana and is surrounded by 
foi-ty-nine Maruts.” (Then follow twelve verses of praise) reciting the 
various attributes, mostly bodily, of the Lord. 

5uft 5Ul: II \ II 

!I*t1 I 

^»Tt 5|IT: II ^ II 

SW: W! II I II 

^JtniR^IWR II II 

*w: II v II 

wRrs=<)f5r5fl5iR 5r)siinti5Mif^ n ii 
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W: JTOctqi^TR sftfsWTJT Ji>TS H « 11 
5W: q^sTOi^ir^r ^ i 

'J3raj5ft^5n??iw g<!!RaTnnR:^ ii«; ii 

»I5^ 5l»ft w: II t II 

'IK»TIH?5 5l#5^ I 

'arf^5qi%45tJT 5:gj^ nigg:^ qvft II ?o || 

ipjr Hrgs?: ii U ii 

JiTTra^ff I 

>ri «g3-sc Jim ii il 

1. All hail to Him whose form is the universe, and who is the cause of the sustenance 
and dissolution of the universe : who is the Lord of the univeasc and who is the universe, 
hail, hail to Govinda ! 

2. All hail to Him whose form is Intelligence, and consists of the highest Bliss ! Hail 
to Krsiia, the Ix>rd of the (Jopis, hail, hail to Govinda ! 

.‘I. All hail to Him whose eyes are like lotus, who has a garland of lotus ; hail to 
Him from whose navel grows the world-lotus, hail to the Lord of the Lotus-born (Kamaht)! 

4. All hail to Him who is adorned with the diadem of peacock feathers, to Rama of 
the unobstructed Intelligence ; hail to the Heart’s delight of Ramtt (Sri), hail, hail to 
Govinda ! 

5. All hail to the Destroyer of the brood of Ivaiiisa, to the Slayer of Resin and 
Chiinrtra; hail to the Adored one of the Bull-bannered Siva : hail to the Charioteer of 

Partha (Arjuna.) 

6. All hail to the Player on the fiute, to the Cow-herd, the Bruiser of the head of 
the snake, to the Sporter on the banks of the Kjilindi Yamuna, hail to the Wearer of the 
dancing ear-rings ! 

7. All hail to the Beloved of the cow-maids (of Brnd^bana), the mastcr-Dancer : 
hail to the Protector of His devotees, hail, hail to Jjord Krsna ! 

S. All hail to the Destroyer of sin, to the Uplifter of the Govardhana, to the Ender 
of the life of Piltana, to the Killer of Trnavarta ! 

9. All hail to the Partless, to the Delusion-less, to the Pure, the Enemy of the impure; 
to the Secondless, to the Great, hail, hail to Lord Krsna I 

10. Be gracious, O Supreme Bliss I be gracious, O Supreme Ix>rd I Save me, O Master 
me, bitten by the serpent of Desire and Disease. 

11. 0 Sri Krsna! O Beloved of Rukmint 1 O Stealer of the hearts of the cow-maids ! 
O World Teacher! save me from being drowned in the ocean of Saiiis^ra (world). 

12. O Kesava ! O Remover of pain ! 0 N^rayana I O Jan^rdana ! O Govinda ! 0 
Supreme Bliss ! O M^dhava! save me. 

In the above versos, the various members of the body of the Lord 
are described as having certain attributes ; such as His eyes are like lotus 
witt\ a compassionate gazo in ttioni, t\\o moutVi is smiling and sonnding 
n Wk \^ead is adorned 'with a ciown oi peacocl leattveis, Bis 
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nKwements aro slow and dignitiod, His intolUgcnco is iininterraplod, and 
Ho is an expert in singing and dancing. 

Doubt : Here arises thcj doubt : Are tlicse attributes of smiling face, 
compassionate gaze, etc., to be separately meditated upon or not ? 

Purrapaksa : They should not be meditated upon separately 
because there is no liiglnM’ reward in such meditation, and because tlu^ 
highest end of min (namcdy, Mulcti) is obtained by meditating on the 
universal attributes of the Lord, sucli as His omniscience, omnipotence 
and the rest; and s(> tlie cliarms of His personal appearanc(', costume, 
gestures, movements, etc, need not be meditated upon. 

Siddhdnta : This view is set aside in the next Sutra. 

sx 'i'UK m., 3. 63. 

^#3 II ^ I I II 

Aug('su, in the limbs of the Lord. Vatha^raya, according to 

tlie fitness of the place, or the liml>. Bhavah, tlie assiiining of tiie inooil, 

the meditation on the aspects. 

03. Meditation appropriate to each member of tlio body should 
also be performed.—424. 


e< OlMF.XTAirr 

In the various members, sueli as the mouth, the eyes, etc., the 
qualities and gestures appropriate to tlunn, must be thought of or meditated 
upon. The particular member, described as having a particular quality, 
must always bo meditated upon with that ({uality. In forming the mental 
image of the Lord, the face must bo tliought of as smiling and speaking 
sweet words ; the' <‘ves as liaving a compassionate and benevolent gaze, 
and so on. 


scTRA ni., 3. 64. 

II ^ I ^ I II 


f^: Sistail.1, by thoso wlio aro taugbt. Clia, ami. 

64. And because BvahmS. taught such meditation to His 

disciples in the Gopala TapauT Upanisad. 42o. 

COAraKSTARY 

At the end of His verses of praise in the Gopala 1^'irva Tapanf, 
BraliraS saysi, “Witli tliase vorso.s f praise and worship the Lord ’ : 

1 


77 
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I propitiate even now Kr.^na, w’ith these verses. You also follow my advice, and 
as I always recite the five-worded Mantra, so you also reciting that five-worded Mantra 
and meditating on Sri Krsna, will verily cross over this ocean of worldly existence, the 
cycle of births and deaths. 

Thus said Brahma to the sages. 

Thus Bralinia Hiiusolf teaches the sagos to nioditato on the attrihiitos 
of the various juonibors of the Lord’s body. Therefore, the pcM’sonal 
ciiaiiiis of the Lord must also be meditated upon. 

OhjccUou : Tn the Chhaiidogya Upanisad, L, (>. 7., only the compassionate 
ga\e of the Lord is d(‘scribed, no other members are sp(‘cifiod therein : 

z[ I) V3 II 

His two eyes are like fresh lotus. His (mystic) name is ITt for ho has risen 
(Udita) above all sins. He also, who knows this, rises verily above all sins. 

This description of the Chhaiidogya Upanisad is defective, becaiis(‘ it 
mentions only the eyes of tlu^ Lord, and is silent upon otlu?r parts. The 
objection so raised is answered in the next Suti*a. 

sfrav nr., 3, 05. 

^1 ^ I U II 

.Sainaliai’fit, on account of expressin,£: collectively ; all-comprehen¬ 
sive. 

05. (There is no discrepancy in the statoniont of tlio 
Chhaiidogya Upanisad) bccau.so the de.scription there (is collective 
and) all-coinpvchcnsive, (meant to include other inonibcrs also). 
—420. 

eo.MMESTVllY 

The word Na, “not" is to be drawn into tliis Siitra from III., .3. (>7., 
namely, from tlic third Sutra from tliis. It is to be read not only in this 
Sutra, but in the no.xt also. Since tlie description of other members of 
the body of the Lord must be supposed to liave been described in a sinsrlo 
description of the eyes in the Chhandogya Upanisad, there is no defectiveness 
in that Upanisad. T’he compassionate gaze mentioned in tliis Chhandogya 
Upanisad is illustrative of all tlie other attributes, such as sweet .speaking, 
etc. A kindly look is an all-comprclicnsive attribute, including the rest. 

In the next Siitra, the Purvapaksin raises an objection to the effect, 
why should a particular member be tliought of with a particular attribute, 
and why not every member be imagined as having every attribute V 
The next Sutra, tiioreiore, is a Purvapakaa Sutra, and wiW he reluted 
later on. 
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sCtua III., 3. ()0. 

11 ^ I ^ Kt II 

Gima, of the qualities. 8adharanya, about the comnion-ncss. 

iSnitcli, from the statement of the Vedas. ^ Cha, and. It includes the 
com])ination of all (lunas. 

()(). (Every member of the LoriVs body must be meditated upon 
as possessing the attribute of the other member), because of the text 
which says that there is a commoii-ness of attributes, (with regard 
to tlio members of the Lord's body).—427. 

COMMKNTAUY 

The texts like “everywlien; Tiivr hath hands and feet, etc."— ((rita, 
XIII., 14.) show tliat evoiy member of the body of the Lord can discharge 
(he function of every other member. 8o (‘very member may bo meditated 
upon with the attribute of any other member. (Such as His eyes may be 
meditated upon as grasping the whole world, and His liands as seeing the 
w'hule universe). The Smrti texts, like the following, also declare that 
every member of the body of the Lord has tlie power of discharging all 
the functions of all the senses: 

rf^ 2?^^ I 

Whose every member of the body possesses the function of all the senses, such as 
seeing, drinking, hearing, moving, holding, etc. 

Therefore, there is no restrictive rule that any particular member of 
the Lord s body should be meditated upon with any particular attribute. 
The word “Cha" indicates that all Ounas may also be so included. 

SiikUtnnta : The objection raised in this Sutra is answered in the 
next. 


sCtra (II., 3. 67. 

^ II ^ 1 ^ II 

Na, not Va, rather, surely, only. Tat, their. Sahabh^va, 

being together. wg%; A^rutelj, there being no declaration of this 8rnti. 

67. It is not so. (A particular member should be meditated 
upon w’ith its own peculiar attribute), because tbeie is uo text dcclariug 

that it ma/be meditated upon with (the attributes belou^ia^ totho 

other members).—428. 
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rOMMKXTAKV 

The force of Va in the Sutra is to iiulicato exclusion. The univer¬ 
sality of attributes must not be meditated upon in any particular member. 
Why? Because tiiere is not any text describing* attributes other than 
those appropriate to those j)articular members. Therefore, qualities 
belonging to oHht jiiembers not being described with regard to any 
particular mombei*, must not bo meditated upon when meditating on that 
particular member. The text like “every part of His body is a hand, 
(‘very i)art a foot and (‘ye and ear, etc.’' only declare the omnipotence of 
tlie Lord, and that all the powers of the Lord exist in every portion of 
llis body. It is not meant to teach incongruous vicdUatioj}. 

sri’HA 111 ., 3. (is. 

II X I ^ II 

Dai^anat, because it is so seen in tiie world. ^ riia, and. 

()(S. And because it is so seen (and it is more natural meditating; 
in this way).— 429. 


eOMMENTAKY 

It is more natural to think that the eyes see, (;ars hear, hands grasp, 
and so on. (It is not natural to conceive that tlic (‘yes are hearing, the 
ears arc seeing and the feet are talking. Thougli in the case of the Lord 
all these things are possible, yet there need not bo any unnatural 
meditation, evim in the case of the fiOrd). 
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Adkikarana [, 

5(31 II 

Jn the temple of faith, carpeted with j^ood conduct and ^ood thon^htfi, adorned >\it3i 
the throne of knowlcdf^o, produced by Vaintiiya, surrounded by the rampart of rch^rion, 
behold there shines this Divine (loddcss called Vidyjt, the best beloved of Visnu and the 
^iver of all desires. 

In the provious JYida, Vidyd and her concomitants appertaininjr to 
Brahman and denoted by the words like nieditation and worship, have 
been described. In the present cliapter it will bo shown, that Vidyu is 
independent of Karmau ; and that the latter is siibordioate to her, and 
that tlie followers of Vidya are of three kijids and so on. According’ to 
the dillerence ot determination (Kratu), the seekers of Yidya are of three 
sorts. The lirst kind is called Sanistha, namely, those wiio discharge with 
faith, the duties of their stage of life (Aj^rama) and class (Varna), Avith the 
desiie of seeing ilio varieties of different worlds (siicli as tliose belonging to 
rndr.a and otlier higlier Devasl The second class is called Parinisthitas. 
They also perform, with equal devotion and faith, the duties of their 
Varna and Aj^rama ; not witli the object of going to tlie different worlds 
in order to see tlie Avonderful working of the Lord therein, but merely for 
the sake of the society in which they live, and to uphold its traditions, and 
to maintain its continuity. Botli these classes of devotees belong to the 
order of honseJiolders. The tliird class are called JVirapeksas or Sannyasis. 
Their minds have been purified by truth, austerity, prayers, etc, 
performed in their past life ; and hence in the present life, they do not 
belong to any order (Af^rama). Such are* those who are totally indifferent 
to Avorldly life. Thus devotees of Yidya ai’e classilied into these three 
divisions. 

The author first establishes the independence of Vidya from Karman 
or formal religion. 

Visaya • We find in the Upanisads texts like the following : 

( Chh. Dp., Vlt, 1. 3 ). 

( Taitt. Up, II., 1, 1 ). 

The knower of Atman crosses over all griefs. 

The knower of BrRhmau obtmna the highest* 
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So also in tho Katha IJpanisad, II., 16 : 

Knowin^i: this Aksara verily one obtains whatever he desires. 

Doubt : Hero arises the doubt : Is Vidya the cause ol release alone ? 
Or of heavenly Avorlds also ? 

Purmpaksa : Tho wise, free from all desires, do not wish for lieaven- 
workls, and consequently Vidya is tiio cause of release alone. 

Siddlifuita : In the next Sutra it will be shown tliat tlirouKh Vidya 
one can ^^et Svarga also, if he so desires. 

sOtka III., 4. 1. 

^ II f I » I ni 

J^urusa-arthah, tlie object of man’s attainment, a man’s benotit, 
V.C., knowledge of God. Atah, from this, from this Vidya. Sabdat, 

because tho hjcripturcs state so. Iti, so. Badarayanah, Badara- 

yana holds. 

-1. Badarayaya holds tlio view that from this Vidya, a 
mail obtains all the objects of his desire, because there ar(^ 

Avords to that effect in the Scriptures.—4B0. 

COMME.VrAKY 

All the objects of man’s desire, namely, Dharma (religious merit), 
Aitha (worldly prosi^erity), Kama (enjoyment), Jloksa (release), are obtained 
from this Vidya alone. Tliis is the view of Badarayana. Why ? Sabdat. 
Because of tlie word. Because of the texts like those quoted above, which 

^how that through Vidya (‘Yo yad ichchliati tasya tat’) whatever one desires 

tliat ho gets. The Lord TTari, being pleased Avith the devotion (Vidya) of 
Ilis Bhaktas, gives even liis ownself to his devotees. Like Kardama or 
others, though liaviug desire for other fruits, the Lord gives them tliat 
fruit, on account of Vidya alone, Avhich serves the same purpose as if it 
was a formal religious Karma. 

Here Jaimini comes forward ivith his following objections. 

Adhikarana II. 

SUTRA III., 4. 2. 

II I I « I H II 

Sesiitvjit, because of the remaining of the Karma, i.e., the 
performance of the duties, Purusa, about a man, ArthavMab, an 

arthavada. ?I«IT Yatha, as. Anye§u, in the case of others. Iti, so. 

sifufjt: Jaiminili, Jaimini holds. 
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2. On account of A^iJya standing; in the supploincntaiT 
relation to Karina, the statements as to tlie fruits of V^idya are 
Slorificatory only, regarding the person performing Karma. They 
are like other glorificatory passages. This is the oiiinion of 
J aim ini.—dIU. 


eoMMKNTVkV 

The Jiva liiniself enters on the perfornriiice of Karinas in the sliajxi 
of worsliipping the Lord, as taught l)y the Lord, aftei* Ik' Inis understood 
tlie essential nature of Visnu, the ohjeet of worship; and of^,H.is individual 
self, the worsliipper. Through tinvse works he becomes purified of all sins, 
and obtains the fruits in the sha])e of Svarga or Moksa, the enjoyment of 
lieavenly pleasures or tlie attainment of release, tlirough the unsoen 
principle called Adrsta. Yidya being, therefore, subordinati^ to Karina, 
standing to it in the relation of a complement, tlu^ fruits mentioned 
regarding the n'sults ol Vidya in tlie Scriptures are to be considfu’ed as 
ineie descriptive passages, glorifying Karma and showing its relation to 
Purusa. Such texts, therefore, which teach sjiecial ivsults of Yidya, are 
nnwo Arthavildas, like other Arthavadas relating to the substance (Dravya), 
or to the imrification of th(‘ substance (Saihskara) or to subordinate acts 
themselves (Karma), These Arthavadas or glorificatory passages are not to 
be taken in their literal sense. Jaimini in his Sutras thus proiiounds this 
doctrine : 

“Dravya-saniskara-karmasu pararthatvtlt phala^rutir arthavadah 
syat.” lY., 3. 1. 

Because materials, the operations performed upon them, and subordinate acts subserve 
other acts, the description of a fruit in connection with any of them is a mere Arthavttda 
or glorification. 

N'ofe: In performing a sacrifice materials are used, their purpose being described. 
The sacrificial materials are operated upon, and the purpose or the fruit of this is 
described. Subordinate acts are performed in the course of a sacrifice—a main act; and 
their fruit is also described. The descriptions of such fruits are mere re-statcmcnts; 
))ccause the materials, the way in which they are operated upon, and subordinate acts 
subserve the main act. 

Thus, the following arc Arthaviidas relating to sacrificial materials. ‘‘He whoso sacri¬ 
ficial ladle is made of the wood of Acacia caicchu takes for his oflerings the juice of metres. 
His offerings are juicy. He, whose sacrificial ladle (Juhu) is made of the wood of Butca 
Frondosa, never hears bad tidings. He, whose sacrificial ladle (Upabhrt) is made of the 
wood of Ficus Eclirjiosa, secures fruit by means of knowledge. Ho, whose sacrificial vessel 
for clarified butter is made of the wood of Vaikai^Icata—his offerings are stable then he 
obtains children. These are the forms of a sacrificial ladle (Srucha). He, who has a ladle 
of this form, obtains cattle of this kind, and his children are not born ugly.— Talttiriya 
BaqJdiita, III.^ 5, 6, 7. 3, 

Tlio following extracts sliow tlic glorifications of SainskSra. 
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“He covers the eye of his enemies by means of that collyriiiin which 
he puts in his eyes’’ (Thid., VI., 1. 1. 5). “He cleans his teeth. Ho gets his 
“beard and lioad shaved. He gets his nails pared. The hair on the liead 

“and the beard, being dead skin, are unfit for sacrifice. Then removing 

“this dead skin unfit for sacrifice and being (iiialified to perform it, he 
“begins it. He batiies” (Ibid., VI., 1, 1. 2). The following extract shows 

glorification of Karma:—“When ho makes the olf'erings called Ih’ayaja 

and Anuyaja, he makes a coat of mail for sacrifice. H(^ makes tliis coat 
for the sacrificer to overcome his enemies.”— [Ibid., II., (i. 1. 5\ 

Tims a person performing throughout Ins whole life the duties of a 
householder, such as sacrifices and the rest, and who is endowed witli tlio 
moral virtues of the control of conduct or thought, etc., is mentioned in 
the scriptures as attaining Brahman, in the texts like the following : 

One should learn the Veda in the family of his teachers and making presents to his 
(lurii, according to law, and doing hi.s work.s fully, one should return home and outer into 
household life. In a sacred spot he should recite the holy scriptures, and perform good 
deeds concentrating all his senses on the Supreme 8clf, he should not injure any living 
creature except in sacritices. He verily thus passing his life attains on death the woild 
of Brahman and never returns therefrom, never returns therefrom - (Chhand. Up., 
VJII., 1.0. 1). 

8o also in the Visnu Parana, HI, S. 9, wo find: (See HI, 4. 3;") 

below): 

\'isnu, the higliest Person, should be worshipped by a man who is devoted to the 
duties of his eastos and stage of life. There is no other way which can cause his 
satisfaction. 

Those i)assages show that Karma or Pnja of the Lord is a lifelong 

duty, and should never be renounced. Karma being thus the main duty 
of Immanity, all passages describing the fruits of Vidya must bo under¬ 
stood as glorificatory only in the sense that Vidya only fits a man to 

perform tliesc works better and hence it is subordinate to Karma. There 
are other passages like those quoted above showing the pre-eminence of 
Karma. No doubt, there are texts teaching the renunciation of Karma, 
but they must bo explained as applying to tlie blind and the cripple and such 
like persons, who are not entitled by law to perform PiijSs and sacrifices. 
For sucli persons renunciation is the best means of reaching heaven. 
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llie next SiHra gives another reason for holding that tho knowledge of 
tlie Self is a subordinate member of Karma or Puja. 


SUTRA TTI., 4. 3. 

II ^ 1 » I ^ 11 

Achara-darSanat, such conduct being seen. 

3. Because tlio practice of the best of the wise men shows 
that Vidya is subordinate to Karma.—432. 

COMMENTARY 

Tho following texts sliow that great men like Janaka and the rest, 
used to perform sacrifices, though they had acquir<Ml Alma Vidya. For 
example, Janaka is described in Brhadilranyaka IJpanisad, TTI., 1. 1, as 
performing a sacrifice : 

qfi: f 

Janaka Vaideha (the king of the Videhas) sacrificed with a sacrifice at which many 
presents were ofTered to the priests of (the Asvamedha). Brdhinanas of the Kurus and 
tho PancMlas had come thither, and Janaka Vaideha wished to know, which of those 
Br^hmanas was the best read. So ho enclosed a thousand cows and ten Pfidas (of gold) 
were fastened to each pair of horns. 

Similarly, in the Chhandogya TJpanisad, wo find A^vapati, tho king of the 
ICekayas, performing sacrifices, though he was a master of Brahma Vidyfi 
and taught Brahmanas wlio had gone to him to learn the Brahma Vidya. 
(Chhand, Up., Y., 11.5). 

^fesr^ w ^ fRr ii K ii 

When they arrived, the King caused proper honours to be paid to each of them 
separately. In the morning, after leaving his bed, he said to them: (What makes you 
come here ? Are you troubled by bad men ? But there are no such people in this 
land). In my Kingdom there is no thief, no miser, no drunkard, no irreligious, no 
illiterate person, no adulterer, much less an adulteress. (But if you have come to get 
wealth, then stay, for) I am going to perform a sacrifice. Sirs ; and I shall give you. Sirs, 
as much wealth as I give to each Rtvij priest. So stay here please. 

This shows that the best among the learned and wise men of old 
used to perform Karma, inspite of their possessing the knowledge of the 
Self. Had mere knowledge been sufficient for acquiring the final end 
of man, namely, Release, they would not have exerted themselves uselessly 

78 
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in the performance of Karma. They would liave acted on the maxim, 
“wlien 1 oney is to be found in the tree of one’s own court-yard, why 
should one go in search of it to difficult places like mountains 

SCTRA III., 4. 4. 

II ^ I » I « II 

'O 

Tat, about that. Snitch, there being a direct scriptural state¬ 
ment. 

4. Because of the scriptural statement that Vidya is a 
subordinate member of Karma.—433. 

COMMENTARY 

In the Chh^ndogya Upanisacl, there is a direct statement to the effect tliat 
VidyS is subordinate to Karma (L, 1. 8) : 

By the command of that Full and Supremely High Lord called Om, perform ye 
both Hia worship, whether ye understand Him thus or yc do not. 

But the knowledge and ignorance are different (and opposed to each other). The 
man who worships the Lord, with knowledge, faith and propriety (to the utmost of 
his capacity) verily, his worship alone is conducive to endless reward, (not so the worship 

of the ignorant, whose reward is limited). This is the full explanation of this Ever¬ 

present Imperishable Om. 

In the above the word Vidyayii (with Vidya) sliows that Vidya is only 
a subordinate member of Karma, because it is used in the instrumental 
case, and an instrumental case always denotes something secondary, just 
as the words SraddhayS and UpanisadS. 

SITRA TIT., 4. 5. 

II ? / » I K II 

Sam-anu-araniblianat, on account of their taking hold 

together or being togetlier. 

5. Because the Upaiiisa(J also declares that both VidyS. 

and Karma take hold of the man after death, and carry him 

to heavenly regions ; therefore, Vidyd is not independent of 
Karma.—434. 

COMMENTARY 

In the Bfhad&rauyaka Upanisad, IV., 4. 2, we find that when a man dies, 
his Vidyfi and his Karma take hold of him and cany him forward : 

1 *l«wnr ^ ii 
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And when he thus departs, life (the chief Pr^na) departs after him, and when life 
thus departs, all the other vital spirits (Prdnas) depart after it. He is conscious, and 
being conscious he follows and departs. 

Then both his knowledge and his work take hold of him, and his acquaintance with 
former things 

This shows that Vidya and Karma both co-operate in producing tlio 
results, and, therefore, Vidya is subordinate to Karma. 

sfTK.V III., 4. 6. 

II ^ I » I ^ II 

Tad-vatah, of such a one. VitHianfit, there being an injunc¬ 

tion. 

6. Because there is the coiuinand that a person having Vidya 
must bo appointed to perform Karma, therefore, Vidya is subordinate 
to Karma.—435. 


<,O.MMK\TAKY 

In the laittiriya Baiiihita wo find : 

Ho chooses as His Brahmd priest, to perform the full moon and new moon ceremonies, 
one who knows Brahman. 

This shows that performance of the sacrifices requires Brahma 
JnSna. Otherwise the Hruti would not have insisted upon the condition 
that tlio Brahma priest must bo a Brahmajna. Therefore, tlie knowledge 
of Brahman is subordinate to Karma, for such knowledge only entitles a 
man to become a priest. 

SUTRA III., 4. 7. 

II ^ I » I vs II 

Niyuniat, there being a rule. ^ Clia, and. 

7. Because there is the restrictive rule, that Karma should be 
performed throughout one’s whole life, therefore, Vidya is subordinate 
to Karma.—436. 

COMMJSNTARV 

In the Kftvasya Upani§ad, verse 2, we find : 

w fqfJr St w sft II HII 

Performing works even here, let a man live his allotted hundred years; thus is it 
right for thee, not otherwise than this ; Karma will not bind that man. 
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This rule lays down an injunction of life-long performance of 
Karma with regard even to that man, wlio has obtained the knowledge 
of Atman. 

Some hold that conflicting texts,—(some insisting upon the perfor¬ 
mance of Karmas, others enjoining tlieir abandonment)—can bo reconciled 
by the view that the performance of Karma is optional for one who 
has got knowledge of tlio Self. But this view also is set aside by the 
above Sruti. The texts, therefore, whicli teach the abandonment of 
Karma, have for their scope those persons, wdio from some bodily defect or 
other cause, such as blindness, lameness, etc., are not entitled to perform 
Karma. In fact, abandonment of Karma is strongly denounced in the 
scriptures. Thus in the Taittiriya Brahmana we have : 

*‘He who stops sacrifices to the gods by not maintaining the sacred fires, verily 
becomes a killer of his children. Therefore, Karma must always be performed even by 
the wise.” 

Thus Vidya being complementary to Karma, is not independent 
in its action in producing the fruit. In other words, Vidya alone cannot 
produce Release. 

In the preceding six Sutras, Jaimini has advanced his reason for 
maintaining that Vidya is subordinate to Karma. All these Sutras form 
the Purvapaksa. The author now advances his reasons for differing 
from Jaimini. 


Adhikarna III. 

sfxKA III., 4. S. 

II f 1 « I I 

Adhika, more, difibront. TTpiidcfiat, owing to the teach¬ 
ing about. g Tu, but Badarayanasya, of Badarayana. 

Evam, thus. W Tad, about that Dar^anSt because of the Sastric 

text. 

8. Vidya is greater than. Karma, for such is the teach¬ 
ing of B(tdar5yaija, and because such is to be seen in the 
scriptures.—437. 

COMMENTARY 

The word “Tu” (but) sete aside the- Purvapak§a. It must be under¬ 
stood that Vidya is greater than Karma, because all Karmas are performed 
in order to acquire Vidyd; and Vidya is the principal, and Karma is sub¬ 
ordinate to it Why ? Because such is the teaching of Badarayapa. 
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Nor is his teaching without authority, because wo see scriptural texts 
as authority for the same. For example, in Brliadtlranyaka Upanisad, 
IV., 4. 22, we read : 

aria straiiii 

Br^hmarias seek to know him by the study of the Veda, by sacrifiee, by gifts, by 

penance, by fasting, and he who knows him, becomes a Muni. Wishing for that world 
(of Brahman) only, mendicants leave their homes. 

The above texts show that Vidya is the result of Karma ; and they 
enjoin Karma not for its own sake, but because Karinas lead to Vidya. 
When once the Vidya arises by the strenuous performance of Karmas, 
then these Karmas themselves are abandoned, because no longer necessary, 
after the Vidya has been obtained ; and because it is a well-known fact 
that the end is greater than the means. When once the end is accomplished, 
the means become no longer necessary. 

It has been said that excellent men possessing Brahma-Vidya iiave been 
seen performing Karmas, men like King Janaka and A^vapati, and tliat, 
therefore, Vidya is complementary to Karma. This argument is next 
being refuted in the following Sutra. 


SUTUA III., 4. 9. 

^ I » I 5, II 

'rulyani, the same, similar, ccjual. g Tu, but, or entirely. 
Dai’fianam, the Sustric texts. 

9. Blit there is equal authority against the view that 
Vidya is subordinate to Karma in the lives of other eminent 
men.—438. 


C'OMMKMTAUY 

The word “Tu” is used in order to remove tlie idea tliat Vidya is 
subordinate to Karma. There is equal authority in the scriptures for the 
proposition that VidyS is not subordinate to Karma. Thus there arc 
scriptcral passages, such as “Knowing this the Rsis descended from 
Kava§a said : “For what purpose siiould wo study the Vedas, for what 
purpose should we sacrifice ?” Knowing this indeed the Ancient ones 
did not offer the Agnihotra,” and “when Brtihmanas know that Self and 
have risen above the desire for sons, wealth, and worlds, they wander about 
as mendicants.” (Bp. Up., III. 5). 

Thus the sages called Kfiva§eyas did not care for Karmas, nor did 
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Yajnavalkya, who abandoning all Karmas, went to the forest. Thus we find 
examples of eminent men devoted to VidyS, renouncing all ceremonial 
Karmas. Therefore, scriptural texts are not all one-sided in favour of 
Karmas, but there are texts to the contrary also. The examples of persons 
like Janaka and others show, that these men followed Karma, either for 
the sake of purifying their self or as an example to mankind, and that 
the social order may be preserved. 

The author next answers the objection raised in the Sutra 4, 


SUTRA HI, 4. 10. 

II n »I 11 

Asarvatriki, (the Vcdic text) is not applicable to all (the Vidy^is). 
10. The scriptural declaration, Chhaiidogya Upanisad, I., 1. 8, 
is not of universal application, as supposed by tlic opponent. 
- 439. 


C03IMKNTARY 

The above texts of the Chhandogya Upanisad, (I, 1. S), isnon-comprehensive. 
It does not refer to all knowledge, but to the Vidy^ connected with the 
subject-matter of the text. The subject-matter there is the Udgitha- 
vidyu and the text says that if this Udgitha-vidya is recited by a person 
with knowledge, then it is more fruitful than if it was recited without 
such Vidya. Therefore, Vidya is not an auxiliary to work in every 
instance. 

The author next answers the obejetion raised in III., 4. 5. 


SUTRA III, 4. 11. 

11 f I 2 I n II 

ftvjTn: VibhSgali, there is a division (of the fruits of Vidya and Karma). 

Satavat, just as in the case of a hundred (coins). 

11. The distribution of Vidyd and Karma is to be made in the 
above passage of the Brhadarapyaka Upanisad (IV., 4, 2), like the 
distribution of a hundred coins.—440. 

COMMENTARY 

The fruits of Vidyfi and of Karma are different and the above passage of 
the Bfhadftranyalca Upanisad, must be taken in a distributive sense. Vidya 
produces one fruit, while Karma produces another fruit This is Uke the 
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distribution of a hundred coins. A man by selling a cow and a goat obtains 
hundred coins. It does not mean that both sold for equal amounts of 50 
coins each, but we must distribute the hundred coins according to the 
natural value of these animals; namely, that the cow fetched 90 coins, 
and the goat 10 coins. Therefore, when the Scripture says that both 
VidyS and Karma take hold of the man ; it means that both produce ilieir 
results according to their innate qualities : but the fruits of both are 
not equal. 

The author next answers tlie objection raised in Sutra TIL, 4. (>. 


SUTWV ITT., 4. 12. 

II ? I » 1 U II 

Adliyayaua-ni^itra-vatah, of liim who lias merely studied 

the Vedas. 

12. The word Brahmistha, “devoted to Brahman,” as used in the 
passage ([noted by tlio Pilrvapahsin, does not mean one who has realised 
Brahman, but one who has merely read the Brahman (the Veda).—441. 

COMMBNTAUY 

When the Taittirtya ISniti says that a Brahmistlia is to be chosen as 
a priest to fill tlic office of nralmiii, it does not mean tliat tlie one who 
knows Brahman must be clioson for that office, but it means tliat one wlio 
lias road the Vedas and studied them well, must bo selected for the ofllce 
of BrahmS. In other words, it says that Brahma’s office must be held by 
a learned BrShmana and not merely by one who is dexterous in doing the 
ritual or chanting tlie hymns. That text, therefore, is not in favour of the 
proposition that VidyS is subordinate to Karma. In fact, tlie word 
“Brahmistha” in the above passage, is to bo translated as “one who is 
well-versed in Brahman,” where the word Brahman means the “Vedas,” 
and not the highest Self. Because a person who has realised Brahman, 
the Supreme Self, is described repeatedly in the scriptures as being 
above all Karinas (Naiskarmya), Therefore, one who has mastered the 
Vedas; namely, knows the words of the Vedas exactly as they are and 
who constantly recites them without any selfish object, not wishing to 
gain money or wealth by such learning, is caUed a Brahmistha. The 
force of the affix ‘T§tha” in Brahmistha. has this significance hero. 

Others explain the above passage as merely glorifying Karma. Karinas 
are so important they say that for its duo performance one must be a 
knower of Brahma. According to this explanation, it is merely a glori- 
ficatory passage, and must not be taken in its literal sense. 
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It has been said above that a person who has merely read the Vedas 
is entitled to perform Karmas, and not one who has got the knowledge 
of the Supreme. A man who has no knowledge of the Vedas cannot 
possibly perform Karmas; and studying the Vedas does not mean to 
commit them to memory by rote, but to understand its purport also. 
The Upanisads are part of the Vedas ; a man who has read the Vedas, 
must be supposed to have read the Upanisads also. And by reading wo 
mean the intelligent understanding of the text. The man who has read 
tiie Upanisads in ins way, must necessarily have realised the Atman, for 

the study of the Upanisads produces the knowledge of the Self. Thus 

Vidya becomes subordinate to Karma. 

This objection may be answered thus. Merely mastering the mean¬ 
ing of the words, merely becoming a Sabda-jhanin, does not make a person 
a knower of Brahman. A man may know tlie meaning of all the 

Upanisad texts, but he would not become thereby a Brahmavit, a knower 
of Brahman. ITo alone is called a Brahmavit who has experienced tlio 
Brahman, f(‘lt the Eternal. The mere utterance of the words, “the 

honey is sweet,” “the honey is sweet,” will not give a man a taste of 

the sweetness of honey, but a man must actually taste it in order to 

know how sweet is honey. If the mere recitation of the words “tlio 
honey is sweet” wore enough, then no man would taste honey, and every 
one would get the exhilaration of spirits by merely such utterance. But 
we do not see any such results. Therefore, the mere intellectual know¬ 
ledge produced by the words of the Upanisads, is not Brahma-knowledge, 
and such a person is not a Braliravit. Therefore, when Mrada goes to 
Banatkumara and asks him to be taught Brahma-Vidya, he is asked to 

recite all that he already knows, in these words. “Tell me first what 

thou knowest already, then come to ]\Ie and I shall tell thee wiiat is 
beyond that. Then Narada answers, “I know, Sir, the Rgveda, the 
Yajurveda, the SSmaveda, and the Atharvavoda, the fourth, the Itilr^sa- 
purSna, which is a fifth book among the Vedas ; the science of ancestors, 
the science of numbers, the science of Devat^s, the science of treasure¬ 
finding, the undivided original Veda and its twenty-four branches, the 
superhuman Deva-sciencos, the science of Brahman, the science of ghosts, 
the science of politics, the science of stars, the science of serpents and 
Deva-officials (Gandharvas) ; all this I know, 0 venerable Sir.” 

Therefore, Upfisana is different from verbal knowledge. Mukti, the 
highest end of man, is obtained by Vidy§, which means knowledge, direct 
and intuitive, resulting from devotion. And this wo find in the Taittiriya 
Aranyaka (Mahanar^yana Upanisad, X., 6., Mundaka Upanisad, III, 2. 6). 

^ ^ ii ^ ii 
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Having well ascertained the true object, through the knowledge obtained from the 
study of the Veda, and having purified their nature by renunciation of fruits of action 
and due performance of duties, the pious dwell in the worlds of Brahmd. And when the 
period of Brahmd’s life approaches to its close, they abandon those Lokas (like Mahar, 
etc., and crossing the Tattva-sphere, at the end of Brahma’s life) throw away the bondage 
of Prakrti and attain all the Highest Mukti. 

The verbal knowledge, on the contrary, is, like Yair^igya or indifler- 
ence, a handmaid of Viclya or enlightened devotion. As we find in the 
BhSgavata Parana : 

The sages having firm faith in the Ijord and being endowed with wisdom and 
dispassion, see the Self in the Self, through the devotion arising from studies of the 
sacred scriptures. 

Says an objector; devotion or Bhakti has the form of activity pro¬ 
duced by body, speech or mind. With regard to mental activity, namely, 
meditation, it is possible to have experiences, or intuitive perception. In 
other words, Dhyfina may be said to be an immediate cognition or Anubhava. 
But how can the activity of the body and speecli, such as Puja or the silent 
repetition of the sacred Mantras be called an Anubhava, or experiencing of 
truth. To this objection, we reply, that Bhakti or devotion has the form 
of consciousness of a collection of the essence of the light-giving energy 
of the Lord (Hladini 8akti or gladdening power). In other words, Bhakti 

means consciousness of intense joy. As it has been said in the (lopSla 
TSpani : 

fdSfcT I 

Bhakti consists in the union through love, with the Lord, who is one mass of existence, 
intelligence and bliss. 

If it were not so, it could not be the cause of bringing the Lord 

under the control of His devotees. This being so, the activities of 
the bodily functions of the devotee, who is united in identity with 
the Lord, is a cause of intense joy, just like the hair and figure of the 
Lord causes joy. Every bodily activity of the devotee. His Puja and 
Archanfi, etc., becomes a source of intense joy, and hence these also 
become Anubhava or immediate experience or perception of the Lord. 
Thus it follows that it is not only in meditation alone, that spiritual 
Anubhava takes place, but Bhakti being Anubhava, pure and simple, 
arises from Puja and silent repetition of Mantras also, for they also give 
rise to intense joy. 

Note : As the body of the Lord, whose essence consists of pure bliss and intelligence, 
is all joy, throughout; His nails. His feet, His hair, etc., are made up all of joy, so every 

activity of the Bhakta, his dancing, his singing, his Pfijfi, his Japa, is all an Anubhava or 

immediate perception of the Lord ; because the Sruti declares it so. There is no scope for 

79 
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reasoning here, we cannot say how physical activity can become Anubhava. But the fact 
is, that it is so, in the case of the Bhakta, and the maxim^ to be applied is that contained 
in II., 1. 27 of the Vedanta Sdtras. In matters of Sruti or direct statements of the 
scriptures, there is no room for reason. Because these are matters which are 
transcendental and inconceivable. 

The author next refutes the Sutra III., 4. 7. 

SUTRA ni., 4. 13. 

II ^ I v I w II 

*1 Na, not so. AviSe^ftt, on account of non-specification. 

13. There is no specification that a man should perform 
Karma throughout his whole life, even though he has got enlightenment 
through Anubhava.—442. 

COMMENTARY 

The ^ruti of the tMvftgya does not lay down any such restrictive 
rule that even the illumined sage must perform Karma throughout his 
life. Why so ? AvUe§ftt. Because there is no specification. The verse 2 
of the feavft§ya is very general. It does not particularly specify that 
even an illumined sage must perform Karma. All that it says is "Let 
one perform Karraas throughout his life.” There is nothing to show to 
what class of people that particular rule is addressed. On the contrary, 
there are express texts of the Srutis, which show that immortality is not 
to be obtained by Karma, but by knowledge alone. Such as the follow¬ 
ing (Mahanftrfiyana Upani§ad of the Taittirtya Aranyaka, X., 5); 

5T 5r JjiRiT ^ t 

Not by Karmas (sacrifices) nor by children, nor by wealth can one obtain immortality. 
It is by renunciation alone that some great-souled beings have obtained immortality. 

Thus we have two Srutis, t^v&§ya says, “Perform Karmas through¬ 
out your life”; the Taittirtyaka says, “Karma does not lead to immortality.” 
Their apparent conflict is to be reconciled by giving them different scopes. 
One is addressed to the Sani§(ha devotees, the other .to the Nirapekija 
devotees. Now the author gives the real meaning of the t6ftvft§ya verse. 

SfilRA ui., 4. 14. 

II n »I ?»II 

Stutaye, for the purpose of glorification or praise, wggfirt, Annmatily, 
permission. ^ Vft, or, indeed. 

14. Or the permission to do work throughout one’s life, is for 
the sake of glorifying Vidyfl.—443. 

COMMENTARY 

The force of “Vft” is to denote exclusion, namely, it means “only.” 
The permission given by t^vfi^ya to perform Karmas throughout one’s 
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life has the object of glorifying VidyS. The context of the Upani§ad shows 
this. Vidyft has such a great power, that if a man were to perform Kamias 
always throughout his life, he would not be tainted by them, because his 
Vidyft counteracts the evil effects of Karma. Thus instead of enjoining 
Karma throughout one’s life, it merely praises Vidyl Even the second 
line of that verse also shows the same. It says “thus working. Karma 
will not bind”; which shows that Karma always has a binding effect But 
Vidyft nullifies that effect. Thus it follows that the theory of Jaimini 
that Vidyft is subordinate to Karma, has no legs to stand upon, and has 
been refuted. 


Adhikarana IV. 

Having established in the previous aphorisms the independence of 
Vidyfi from Karma, the author now describes further the supreme great¬ 
ness of Vidya itself. In the Vftjasaneyaka Sruti it is thus declared (Brib. 
Up., IV., 4. 23) : 

This has been told by a verso (Rk), “This eternal greatness of the illumined devotee 
of Brahman does not grow larger by work, nor does it grow smaller. Let a man 
to find (know) its trace, for having found (known) it he is not sullied by any evil deed. 

Doubt : Such being the glory of VidyS that one having it neither 
grows great by the performance of Karmas, nor is lessened by its non¬ 
performance, there arises the doubt, must such a person act as he likes, or 
must he conform still to the conventionalities of ordinary life ? 

P^rvapaksa : If he acts as he likes, and abandons the performance 
of the duties enjoined on all men, it is possible that there may be some 
sin arising from such abandonment; and so it is not desirable that a 
Brahmavit should be a YathestSchSrin, or one acting as he likes. 

Siddhdnta : The next Sfitra refutes this view, and shows that a 
Brahmavit may become a Tathe§tach8rin, for be has risen above all social 
and religious bondage. 

SUTRA in., 4. 15. 

II ? I »I U II 

TTftwmlrftrftna , with the action according to one’s desire. ^ Vft, 
or. Eke, some declare or hold. 

15. Some hold that a Brahmavit may act as he 
desires.—444. 



628 


VEDXNTA-SOTBAS. Ill adhtIya. 


[Oovinda 


COMMENTARY 

According to one text of the Brhadaranyaka Upanisad rescension, a Brahmavit 
is not touched by the good fruits of the good acts, or the evil consequences 
of a bad act. Ho may perform Karma, if he likes, only with the object 
of giving the rewards of such Karmas to the world in which he lives, for 
ho does not require any Karma for himself. This is how they explain the 
text “So great is the glory of this Brahma-devoted sage,” etc. Therefore, 
a Brahmavit may act as he likes, for no sin can taint him. The word 
Brahmana used in the above text means “one who has realised Brahman.” 
It follows, therefore, that if a Brahmavit performs a Karma, ordained by 
H^stra, he does not get the reward of that Karma, and if he omits to do 
any such Karma, he does not got the sin of omission of such Karmas. In 
fact, he has cut off all relation between him and Karma. So that, the 
effects of Karma do not touch him. Like the lotus leaf in water, he is not 
wetted by Karma. And in the burning fire of his Vidya, all evil effects of 
the non-performance of Karma are reduced to ashes instantaneously, as a 
handful of grass thrown into fire. Therefore, this power of acting as he 
likes, is the great glory of VidyA This sense is further enlarged in the 
next Siitiu 


SUTRA III., 4. 16. 

II ^ I » I U II 

Upamardam, destruction. ^ Cha, and. 

16. And there is destruction (of all Karmas through Vidya), 
(therefore, Vidya is pre-eminent).—445. 

COxMMENTARY 

The following texts of the Mundaka Upanisad and of the Uita show that 
Vidyfi is not only not subordinate to Karma, but the destroyer of it. 

II c: || 

The fetter of the heart is broken, all doubts are solved, all his works (and their 
effects) perish, when He has been beheld who is high and low (cause and effect).—(II., 8), 

II II 

As the burning fire reduces fuel to ashes, O Arjuna, so doth the fire of wisdom reduce 
all actions to ashes.—(Gitd, IV., :17.) 

These texts show^ that VidyS destroys all Karmas ; therefore, the 
majesty of Vidyfi is pre-eminent. When she can destroy the effects of the 
half-enjoyed Prarabdha Karmas even, then where is the wonder that after 
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acquisition of VidyS, a man may renounce all Karmas ordained by the 
scriptures, and yet incur no guilt ? 

How do you say, (objects the Purvapaksin), that Vidyft destroys 
Prarabdha Karmas even, for all authors of Sastras are agreed in the view, 
that Prarabdha Karmas are destroyed only by suffering, and there is no 
other method of their destruction admitted by the theologians. 

To this we reply, that though the Vidya has the power of burning 
to ashes all Karmas, yet the illumined sage, who has harmonised his will 
with that of the Supreme Lord, allows Prarabdha Karmas to continue 
to produce their effects, in order to carry on the will of the Lord, and to 
spread His glory in this world. The sage allows the Vidy^ to singe the 
Prarabdha Karmas, but not to reduce them to ashes. Prarabdha 
Karmas of such a sage are like a half-burnt cloth, which retains its texture, 
and looks like a cloth ; but which at the slightest touch, falls into pieces. 
The wise sago is dressed in such a Prarabdha Karma, and carries on the 
activities generated by such Karma. This is what is meant by the 
phrase that the Prarabdha Karma is destroyed only by enjoyment. The 
author of the Sutra will himself explain this further in IV., 1. 15. 


sfXRA HI., 4. 17. 

^ ^5^ ff II ? I » I 

l?rddhva-retabsu, of those who observe perpetual celibacy. 
Cha, and. Sabde, in the Upaai§ad text, ft Hi, because. 

17. Ill the case of the celibates, the scripture itself describes 
their freedom from all Karmas, when they get Vidyl Therefore, Vidyd 
is superior to Karma.—440. 


COMMENTARY 

In the case of those particular kind of Parinisthita devotees, who 
observe the vow of perpetual celibacy, and who are possessed of mighty 
YidyS, the scriptures mention that they are above the bondage of Karma, 
and may perform actions or renounce them at their will. That also shows 
that we must admit that Vidyft is independent of Karma. The scriptural 
text referred to in this Sutra is the Byhad&ranyaka Upani§ad, HI., 5. 1. 

^ 

2?T ^ MTinri 
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<irf3n?is=^ fjiffnw ftrfl«irs<rm5wr: 

«ww[: ^ «RCt«f: 3 <ku»t ii \ ii «p'^ 

*nwirg II v II 

Then Kahola Kausltakeya said, “Ydifiavalkya,” tell me the Brahman which is 
visible, yet invisible, the Self (Stman) who is within all 1” 

Yajfiavalkya replied : ‘This, thy Self who is within all.” ‘‘Which Self, 0 YdjSavalkya, 
is within all?^’ 

Yajnavalkya replied, “He who overcomes hunger and thirst, sorrow, passion, old 
age, and death. When Brdhmanas know that Self, and have risen above the desire for 
sons, wealth, and (new) worlds, they wander about as mendicants. For a desire for sons 
is desire for wealth, a desire for wealth is desire for worlds. Both these are indeed desires. 

‘Let a Br^hmapa renounce learning, and become as a child, and after renouncing 
learning and a childlike mind, let him become a quietist; and when he has made an end 
of quietism and non-quietism, he shall become a Br^hmapa, a Brfihmapa indeed. 

‘By whatever means he has become a Brdhmapa he is such indeed. Everything else 
is of evil.” After that Kahola Kau^ttakeya held his peace. 

This shows that crossing tho stage of learning and childlike simpli¬ 
city, a knower of Brahman goes above all Karmas, and remains, as he likes. 
Similarly, in the Gita, IH., 25 : 

II II 

As the ignorant act from attachment to action, 0 Bhdrata, so should the wise act 
without attachment, desiring the welfare of the world. 

This Gitd text applies to the householder who occupies a position of 
authority and responsibility in his community, and to whom men look 
forward as their ideal. Such a Parini§thita devotee, even after acquir¬ 
ing Vidyft, ought not to renounce Karma, for his example would mislead 
society. It is only Tatis, or Orddhvaretas, or the perpetual celibates, who 
on getting VidyS may safely renounce all Karmas ; for they, not being in 
the society, their example is not likely to mislead the ignorant members 
of the society. Thus such is the glory of Vidy& that even when one acts 
as he likes, no sin touches him. The author next shows a different 
explanation of the above text, given by Jaimini. 


SUTRA ra- 4. 18. 

90*1^ ^ II ? I » I II 

^ Paramar6am, (the ^ruti has) a favourable reference to (Karma). 

srPrlSr: Jaiminib, Jaimini holds. Achodanft, absence of injunction. 

^ Cha, and. Apavadati, forbids, ft He, because. 

18. Jaimini holds that the scripture not only enjoins Karma to 
the wise, but reproaches those who renounce Karmas, and does not 
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expressly prohibit Karmas (therefore, the text about Mmachftra refers 
to injunctive Karmas only).—447. 


COMMENT AKY 


The meaning of the text quoted in III., 4. 15, is that the wise sage 
has full liberty of doing as he likes those Karmas only which have been 
ordained as a rule. (The sago is not at liberty to do Karmas which have 
been prohibiied). He has option to do in any way he likes the enjoined 
Karmas. It does not mean that enjoined Karmas may be omitted altogether. 
Thus one of the enjoined Karmas is morning prayer or Sandhyfi. The 
ordinary men must perform SandhyS strictly, at the proper time, but an 
illumined sage may perform it at any time he likes. This is the meaning 
of KfimachSra 

Because the scripture itself shows that even the wise sage must 


perform Karmas, and it denounces those who have abandoned Karmas, 
therefore, there is no express text enjoining the renunciation of Karmas. 
The reason is this. Because the scriptures have reference to the wise with 
regard to Karma, and because it reproaches those who renounce Karmas, 
therefore, it follows that tlio true spirit of the scripture is not to teach the 
renunciation of Karmas nor we can infer the exi.stence of any such rule 
“let the wise renounce Karmas.” The sense is this. The second verse of 


the t^avSgya Upanigad which declares that a man must perform Karmas is an 
authority which enjoins Karmas oven to the wise. Similarly, the Sruti of 
the Taittiriyas which declares that “a man who renounces Karmas loses 
his progeny” is an authority reproaching those who have abandoned 
Karmas Reading these texts together, it is not possible to infer that 
there should be any text enjoining the abandonment of Karmas. Because, 
enjoining and prohibiting the same act simultaneously, is a contradic¬ 
tion not contemplated by the scriptures. Nor can you say that there will be 
no scope for texts which declare the renunciation of Karmas. In our view, 
those texts will find their scope in the case of cripples, blind men, etc., who 
through physical or mental infirmity are incapable of performing Karmas. 
Therefore, the wise sage must undei-take the performance of the Srau a 
and Smfirta Karmas, the various ceremonial worships taught in the Vedas 
and Smytis, and in this case latitude is given to him to Perfo™ them any¬ 
how. This is the meaning of the text Kenasyftt, YenasyStof the Brhadftrapyaka 
Upani§ad quoted above. That text does not mean that a wise sage can renounce 
Karmas or perform them at his option. This is the ° T”?'''of tho 

Thus according to the opinion of Jaiinini, ® # ir 

Brhadftrapyaka Upani?ad is an authority enjoining the performance of Karmas 
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and observing the rule of good conduct for all men. The author now shows 
that in his opinion the above text gives permission to do as one likes. He 
gives this meaning in the next Sutra. 


sfTRA III., 4. 19. 

ii ? i «i U ii 

Anustheyam, (Karma) should be practised. Badarayanah, 

Badarayana holds. Samya, of equality. Srutelj, account of scriptural 
statement. 

19. (According; to) Badarayapa (the obligatory duties only) may 
be performed somehow or other, because there is equality according 
to authority (between the God-intoxicated devotees, who partially 
perform Karinas, and ordinary men who fully perform Karinas).—448. 

COMJIEXTAnV 

According to Badarayana, it is only those Karmas whicli are obliga¬ 
tory that a wise man may perform according to his option; tliat is, ho 
should perform some part of it and omit other parts. Why do we say so? 
Because there is statement of equality. The text “Kenasyat yenasyat 
tenedfiSah” shows tliat the illumined sage performing works in any way, 
somehow, is equal to him who performs them fully. The above B^hadarapyaka 
Upani^ad text clearly shows that there is^an equality between a sage perform¬ 
ing actions partially and between any other person performing them fully. 
How can a partial performer of obligatory Karmas be equal to the full 
performer of them? According to the opinion of .Taimini, this statement 

of equality is merely glorificatory, for unless a man perform Karmas fully, 
he cannot be said to be equal to one wiio scrupulously performs them all. 
If ho leaves any one of those Karmas unperformed, he cannot be said equal 
to him who performs them fully. Jaimini explains this equality by saying 

that both are equal inasmuch as both perform the obligatory Karmas, 

though one performs it partially and the other fully. The full performance 
of Karmas is ordained for Svani^tha devotee, such a wise man must perform 
all Karmas. The text reproaching the renouncement of Karmas applies 
to those men who have not reached illumination, but have renounced 
Karmas too early. Thus both texts are reconciled. And so for a truly 
illumined sage, belonging to the order of Parini^thita the performance of 
Karmas need not bo entire. The law is fulfilled by him by the partial 

performance even of the obligatory Karmas. 
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Noi can it bo said tliat the texts teaching the renunciation of Kannas 
are confined to physically incapable ])ersons, because there are no such 
restrictive statements in those texts. Those verses declare that release 
is not to bo obtained by Kami as or by offsprings, etc., but by the 
abandonment of all Karmas alone. This general statement cannot be 
restricted in the way that Jaimini would have it. 

SUTRA IIL, 4. 20- 

]| \ I 8 I H o II 

f^f^: Yidhih, and injunction, Y^, or. Dharanavat, as is the case 

of taking (the Yedas) with, or as in the case of carrying, etc. 

20. Or the above text may be an injunction :Uko the text 
about the study of the Vedas.—449. 

(’OMIIKNTARV 

The above text “Kona syat yena syat*’ may bo construed as an 
injunction rc'gardiug the illumined sage, just like those injunctions which 
declare that a Rrahmana child must be initiated at the age of eight so 
that he may be able to study the Yedas. In this view the above text is 
an injunction teaching that a sago belonging to the order of Parinisthita 
should perform all Karmas according to his will, but persons other than 
Parinisthitas should not do so, as says the BhSgavata E^ur^na: 

The wise do not perform the purificatory acts, the sipping of water, the bathing and 
other acts required by the law according to injunctions of the Scriptures. They perform 
it according to their will; as I, the Ijord of the universe, perform all acts according to 
ray will, as a mere sport. 

This view is objected to in the next Sutra in the first part, and then 
that objection is answered. 

SUTRA III., 4. 21. 

Stuti-mfitram, praise merely. UpadSnat, on account of 

reference. Iti, so. Chef, if. ^ Na, not so. Apurvatvfit, on 

account of the newness. 

21. If it be said that (texts such as the one about the 

performance of Karmas according to one’s will arc) mere glori¬ 
fications on account of their reference to the performance 

of Karmas ; we deny that, because the texts lay down a new 

80 
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injunction (for the performance of Karnias according to one’s 

will).—450. 

COMItfKXTARY 

An objector says, tiio above text is not an injunction but a mere 

glorification of the illumined sago. As a person may tell one whom he 
loves, “Do as thou likest,’* and by so saying shows merely his regard and 
love for that person, so when the Lord “A says, wise man may do as he 
likes,’' it is not an injunction to the wise man to go and break all the laws 

of God and social conventions, but it only shows that the Lord has so much 

confidence in those persons that He tells tliem to do as they like, knowing 
full Avell that they will never do anything against His will. The statement, 
therefore, that a Avise man may do as he likes, is a mere glorification. More 
so, because there are express texts to the etfect that a wise man must also 
perform Karinas. 

To this objection, wo reply that the above text is not an Arthavada 
but a Vidhi or injunction with regard to the God-intoxicated sago to do as 

he likes. It teaches something new not already taught before, and is, 

therefore, an Apilrva Vidhi and not a Stuti. 

Xote : The argument of the objector may be thus put. The sentence ‘ Let a .Fii^nin 
do as he likes” is a glorification only, and not an injunction. Because the Jnanin also 
is required to perform Karmas by the injunction contained in the verse ‘Kurvan eva,’ etc., 
of the Isfivfisya. To this objection the reply given is that there is no other text declaring 

the performance of Karmas according to one^s will for the .Tn^nin. Therefore, when 

the Brhadaranyaka Upanisad says, “A Jnanin may perform Karmas as he likes” it must 
be construed as an Apilrvavidhi. All the Vidhis are of three kinds, namely, Apilrva Vidhi. 
Niyama Vidhi and Parisamkhy^ Vidhi as defined in the following verse: 

Apilrva Vidhi is one which makes an original statement not to be known by any 
other means. A Niyama Vidhi or a restrictive rule enjoins the performance of one of the 
two alternatives. A Parisaihkhyu enumerates cases to which certain rule applies.” For 
example, “let him worship daily with the Sandhya worship” or “let a person desirous of 
acquiring heaven, perform the sacrifice called Jyotisi;oma.” These are Apfirva Vidhis, 
because a man would not have found the necessity of performing Bandhy^ or Jyotistoma, 
merely by his reasoning or his natural inclination, but for the teaching of the scriptures. 
By no other means he would have known that the Jyotistoma is a means of procuring 
heaven. Therefore, these are Apfirva Vidhis. That which ordains or restricts a man to 
one of the two alternatives is a Niyama Vidhi. Such as, “a person must approach his wife 
in the season.” This restricts a man to a particular time. A man, by natural inclination, 
would approach his wife ; but if through want of it, he neglects his wife, this rule enjoins 
him not to do ao. Similarly, “let him cleanse the rice of its husk by pounding it,” is a 
Niyama Vidhi. For the husks may be removed by process other than pounding ; but the 
rule confines one to pounding. Similarly, “Five*toed animals may be eaten” is a Parisaih* 
khy^ Vidhi. It does not lay down any injunction as to the eating of five-toed animals, but 
if one wants to eat such animals, he is confined to such of them as are mentioned in 
Manu. V., 17 and la 
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Let him not eat solitary or unknown beasts and birds, though they may fall under 
(the categories of) eatable (creatures), nor any five-toed (animals). 

The porcupine, the hedgehog, the iguana, the rhinoceros, the tortoise, and the hare, 
they declare to be eatable ; likewise those (domestic animals) that have teeth in one jaw 
only, excepting camels. 

Thus all five-toed animals, like monkey, etc., are prohibited foods ; but an exception 
is made in favour of six. The Parisaihkhy^ is a permissive rule, rather than an injunction. 

SITKA III., 4. -2. 

II \ I » I II 

Bhava, devotion, love, absorption. Sabdat, on account of words. 

Cha, and. 

22. And because of the text (of Muijdaka TJpanisad 111., 1. d) 
(leelai'ing that there is absorption in the Lord. 451. 

COMMENT AUY 

111 tlio Mundaka Upanisad, III., 1. 4, wo have the following . 

sfPif) I 

»I6IW?f ®lfr8: II V II 

For the Lord shines forth in all beings and senses, knowing this the wise ceases 
from useless controversy. He contemplates on the Lord, enjoys the bliss of His company, 
(and when out of trance) is active in performing works of the Urd-such a .livan-mukta 
is also the teacher of those who are seekers of the knowledge of Brahman. 

Id the above text we find words denoting BhSva, such as Atma-krida, 
Atma-rati, etc. The word Bhfiva means intense love, and words Rati and 
Prema are its synonyms. The sense is this, the Parini§thita God-absorbed 
devotee, has not the time to perform Karmas, because of his contemplation 
of the Lord. Therefore, such a person may perform Karmas only partially, 
and somehow or other, for the sake of society, and not because it is neces^ry 
for bim to perform it. This also shows that Brahma-vidya is independent 

of Karma. , , , , i.u .u? 

In the next Siitra the author himself raises the doubt whether the 

stories related in the Upani^ads about God-absorbed persons and other 
seekers of Brahman are not mere Pariplavas or episodes to be recited at 
stated intervals during tlie year occupied by the ASvamodha saenfi^. 
Having raised the doubt in the first part of the Sutra, he answers i in e 
latter half. 
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sCtra hi., 4. 23. 

5^?I II ^ I » I II 

Pariplavarthah, for the purpose of filling up the time; pas¬ 
times. ?f?r Iti, so. Chet if. ^ Na, not so. YiSesitatvat, on 

account of their being specified. 

23. If it be said that the stories told in the Upanisads are for 
the purpose of Pariplava, we reply this is not so, because the Parivlava 
stories arc certain specified ones.—452. 


(OMMKNTAUY 


In the Dpanisads like the Brhadaranyaka and the rest we find stories 
like the following : “Yrjjhavalkya had two wives, Maitreyi and Katyayaiii’’ 
(Br. Up., IV., 5. 1) “Bhrgu, the son of Varuna, approached his father Vanina 
and said, ‘teach me, sir, Brahrna-vidya’.”—(Taittiriya Upanisad, TIL, 1). “Tra- 
tardana, forsooth, the son of Divodasa came to the beloved abode ol 
Indra.^’—(Kausika Upanisad, Til., 1.) “There lived once upon a time Jana^ruti 
Pautrayana who was a pious giver, giving much and keeping open house." 

(Chh^ndogya Upanisad, TV,, 1. 1). These and similar stories are related in 
the Upanisads with regard to Braliraa-vidya. The doubt arises, are these 
stories told in the Upanisads for the purpose of P&riplava, to fill lip the time 
occupied in the performance of A^varaedha ceremony or are they meant to 
establish the glory of Brahrna-vidy^ ? The Piirvapak§in says, they arc 
P&iiplava stories, because all stories are enjoined for the sake of Pariplava, 
and in storytelling, the literary skill is the chief point kept in view ; the 
story-tellers attach more importance to the words of the stories and a minor 
importance to the teaching contained in those stories (in other words, the 
stories are meant to amuse and not to instruct). Therefore, tlie Brahma-vidya 
taught in these stories, are merely Arthavadas, like other Mantras which stand 
in a complementary relation to sacrificial performances. These stories 
are, therefore, of no importance in themselves, except as complementary 
to Karmas. Therefore, when their intrinsic importance is thus totally set 
aside, consequently the Brahma-vidyS taught in such stories becomes much 
less important. 

• To the above objection, raised by the Purvapak§in, the author of 
the SMta says *. It Is not so, hocawso tVrsositatvMi) ooitaln stoxios only aio 
specified in the Scriptures as PSriplava and the Upanisad stories are 


mm?, i[m!' Tlie Scnptuies specify 

tJw Br^hiuu^vidya storios aio 
unUor the headiim “He 


uoUor the Jieadin" ^ 


[y ceMn ■ iterate as 

> not iaoludod in them. Thus 
e Pariplava,’’ the Scripture men- 
son of Vivasvat, the king.” The 



W^ya] IV fAda, IV ADHIKARAJ^fA, Su. 24. 037 

Scripture says ; “On the first day the story of Manu, Vivasvat’s son, should 
be recited ; and on the second day, tlio story of Indra, the son of Vivasvat 
the king, should bo recited ; and on the third day the story of Yaiua, Vivas¬ 
vat’s son the king, should be recited,” and so on (see Hatapatha Braiiniana, 
Xlir. 4. 3. 3\ Thus the particular stories which arc to bo recited in the 
Pariplava are specified in tlie Scriptures. Every story found in tlie 
Braiimanas is not rSriplava. Had every story been a Pariplava story, the 
Scripture would not liavc sjiecified that on tlie first day the story of Manu 
should be recited ; on the second day the story of Tndra; and on the 
third day, that of Y^aina. Since all tales were alike, the injunction about 
these particular tales would bo useless. Therefore, when the Scripture says 
(SarvSny SkhydnSni pSriplavo saiiisanti’) “all stories are recited in the 
I Sriplavas, the word all" does not moan every story in general, but only 
all those stories which are mentioned in the Chapter of Pfiriplava. 
Ihorefore, the stories mentioned in the Vedanta portion of the Brahmanas 
are not Pariplava stories. 

sCtu.i hi.. 4. 24. 

II \ I « I II 

Tatlui, similarly. ^ Cha, and. Ekavakyata, unity of con¬ 
struction or of statements, or that of sense. Upabandhilt, because of 

the connection. 

24. Therefore this being so (the Vedanta stories teach Brahma- 
vidja) ; because of tlieiu coherent connection (with the statements 
about the Self, and the Vidyus).— 453. 

COMilFOTARY 

Since tlie stories of the Vedanta are not for the purposes of the Paii- 
plava, it i?, therefore, proper to construe them as corroborating the 
Brahma-vidyfi, in the immediate connection with which they are recited. 
Their object is to make it clear to our understanding in a concrete form, 
the Vidyas taught in other portions of the Upani§ads, in the abstract. 
Why do we say so ? ‘EkavSkyatopabandhat.’ Because of their syntacti¬ 
cal connection with the YidySs taught in the succeeding passages. Thus 
in the story beginning with “Yfijnavalkya had two wives, etc.,” we find 
immediately following, in that very section, the VidySl taught about the 
Atman in these words (Brhad. Up., lY., 4. 22) : '‘The Atman is verily 
to bo seen, to be heard of, to be meditated upon, ” Since these stories are 
immediately preceded or succeeded by instructions about Brahman, we 
infer that they are meaut fo glorify the VidyS and are not Pdriplava stories. 
Just as the story about “He wept” standing in pro.xiroity to Karma js 
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rightly interpreted as glorifying the injunctions about sacrificial performance 
in relation to whicli such stories are related. As those stories, glorifying 
Karinas, are not PSriplava stories, so also the Upanisad stories are not 
Pftriplava stories but, on the other hand, standing in proximity to 
injunctions about Vidya, they must be interpreted as glorification of the 
Vidya; because the rule of construction is the same here. The sense is 
this. The Vidya is verily an independent means of producing (or causing 
the tulfilraont or attainment of) the highest end of man, namely, of 
producing or bringing about the final release. And because it is so great, 
therefore, great souls like Y&jiiavalkya and the rest have devoted themselves, 
with great etibrt and might, to its cultivation. The stories are told in 
order to facilitate the understanding of these abstruse subjects, and they 
are eminently fitted to subserve that purpose. In fact, the Scripture itself 
says : “He who serves his master understands the Vidyl” The stories, 
therefore, serve the purpose of teaching reverence for the master. Thus also 
the Vidya is iiuleiiendent of all Karinas. 

SITKA III., 4. 25. 

ii ^ i« i Vi ii 

Atayeva, for this reason. ^ Oha, and. Agni, fire. 

Iiidhanadi, kindling and performing sacrifices, etc. Anapeksa, no need. 

25. And, therefore, there is no need for the lighting of 
the sacred fire and so on, for the sage who kiioAVs Brahman.—454. 


COMMKNTAUY 

For this reason, namely, because it has been established that Vidya is 
independent, tlierefore, she docs not stand in need of the lighting of tlie 
sacrificial fire and other ceremonial works, in order to manifest her fruits. 
The theory, therefore, that knowledge and work must be combined in order 
to produce Mukti, is hereby set aside- Vidya alone is sufficient for that 
purpose. 


Adhikarana F. 

Having thus described the power and glory of Vidya, the author 
now begins to specify the marks which are the characteristics of the person 
who is entitled to get this Vidyl Unless a person possesses these quali¬ 
fications, he cannot benefit by the study of the Yidyfc. Thus the Byhad- 
ftranyaka Upanisad, IV., 4,22, declares : “Him Brfthmanas seek to know, by the 
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study of the Vedas, by sacrifice, by gifts, by penance, by fasting.” This 
passage lays down some of the necessary qualifications. In IV., 4. 23 of 
the same, the following additional qualifications are laid down : 

“Ho, therefore, that knows it, after having become quite subdued, 
satisfied, patient, and collected, sees Self in the Self, sees all as Self. Evil 
does not overcome him, he overcomes all evil. Evil does not burn him, 
he burns all evil. Free from evil, free from spots, free from doubt, he 
becomes a (true) Brahmana ; tliis is the Brahma-world, 0 King”—thus spoke 
YSjnavalkya. 

We give the original of these two Brhadaranyaka texts below : 

Now the first text shows that sacrifice (Yajna), gifts (Dana), penance 
(Tapas), and fasting are necessary qualifications together with the study of 
the Vedas. The second passage shows that Sama (control of thought), 
Dama (control of conduct), Uparati (tolerance), Titiksil (endurance) and 
Sanifidhana are the necessary qualifications, and are the subordinate 
members of the Vidya. 

Doubt \ Now arises the doubt: Are both these sets of qualifications 
necessary for the origination of Vidy^, or only one of them or none ? 

PurvapalkSa : Tho Pilrvapak^in says that none of these qualifica¬ 
tions is absolutely essential for tho attainment of Vidyit. (rotting the right 
Duru is the only necessary thing. As says the Chhandogya LTpanisad (VI., 
14. 2). ‘Acharyavfin puruso veda,’ ‘He knows Brahman who has found a 
teacher.’ Tliis and similar texts prove that the finding of tho teacher is the 
chief essential in acquiring Vidyl 

Siddhanftr. This view is refuted is tho next Sutra. 


sCtra III., 4. 26. 

^ lU I I 

Sarva, of all. Apokgfi, tliere is need. ^ C’lia, and. 

YajRftdi, for sacrifices and others, Srutilj, there is tho Vedic statement- 
A^vavat, as in the case of the horse, 

26. All these qualifications are necessary, because the 

Sruti mentions sacrifices, etc., as necessary qualifications. They 
are like the horse (which is necessary to accomplish a journey ; 
though on finishing it, he is no longer necessary).--455. 
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(;03nrEXTARY 

Though A^idyS is iudependent of all works in the manifestatiou of 
her fruits, yet for her origination she is dependent on all these works, such 
as sacrifices, gifts, etc. Why ? Because the two texts of the Brhadtonyaka 
Upanisad given above show expressly that for the origination of Vidya these 
qualifications are absolutely necessary. The author gives an illustration 
of this. As in order to accomplish a journey, a horse is necessary, but on 
its accomplishment it is no longer required, so for the origination of 
Vidya these works are necessary, but after she has once originated, they 
are no longer necessary. 

If Vidya can be originated by sacrifices, gifts, penance and fasting, 
what is the necessity of other qualifications like Sama (control of thought) 
Dama (control of conduct), etc. V To this the author replies in the next 
Sutra. 


SUTRA III., 4. 27. 

ii x i i ii 

Sama, calmness, peace. Dama, control, or subjection of the senses. 

Adi, etc., and others. 3^^: TJpetah, possessed of. 3 Tu, verily, certainly. 

Sj^at, he should be. Tatha-api, still, all the same, g Tu, but, also. 

^^Tad, of them (Sama, Dama, etc.). Vjdheh, because of the injunction. 

Tad, of that (knowledge), Angataya, on account of their being a part. 

TesSm, of them, (Sama, Dama, etc.). Ava^ya, necessarily, 

Antinjtheyatvftt, because they must be practised. 

27. But the control of thought and of conduct and the rest 
must be acquired (though Vidya may originate by sacrifice, etc., 
also), because there are express injunctions for these, stating that 
they are auxiliaries of Vidya, and must on that account necessarily 
be accomplished.—450. 


COMMENTARY 

The two “Tu’s” mean “verily” and “but,” respectively ; and are 
employed to remove the doubt above raised. Though it is true that 
sacrifice, gift, penance, and fasting purify the heart of man, and fit him 
to acquire A^idyfi, still the seeker of VidyS must acquire also the moral 
qualifications of Sama (the control of thought), Dama (the control of 
conduct), etc. AVhy ? Because these also are enjoined as auxiliaries of 
Vidyft. The above text of the Byhad&rnyaka Upanisad expressly enjoins the 
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acquirement of these moral qualifications also. And since they are so 
enjoined, they must necessarily be accomplished. The result is that 
botli sets of (lualifications, the physical, like the sacrifice, gift, penance 
and fasting, and moral, like the 8ama (the control of thought), Dama 
(the control of conduct), etc., must bo acquired and performed. The 
first set is Bahirahga or external, the second set is Antaranga or 
internal, qualification. The word Adi (and the rest) mentioned in the 
Siitra indicates that qualifications like those of truthfulness, silent repetition 
of the Mantras, etc., mentioned in the Jijn^sa Adhikarana (I., 1. 1) 
as quoted from Mundaka Upanisad and Mann Smvti at page 7, must also 
bo included among the necessary qualifications. Thus the aspirant after 
the Bralima-vidya, must possess all these qualifications of truthfulness, 
generosity, asceticism, celibacy, indifferenc(? to worldly objects, fasting, 
control of thought, control of conduct, tolerance, endurance, faith, equilibrium, 
compassion, etc. 


Adhikara n a VI. 

The author now teaches that though an illumined sage lias full liberty 
of action, yet he must not commit sins or do prohibited acts. Thus there 
is a following 8ruti : 

If a knower of Brahman eats any food cooked by anybody he remains as pure as 
he was before, his lustre is not diminished. 

Notr : In the Chhandogya Upanisad, V., 2. I, it is also said : *‘To him who knows 
this, there is nothing which is not food”; and in the Brhaddranyaka Upanisad, IV., 1, 14, 
it is said : “By him nothing is eaten that is not food, nothing is received that is not food.*’ 

Doubt : Here arises the doubt: Are these texts an injunction, ordering 
the illumined sago to eat all food, or are they merely permissive; allowing 
him to eat such food, if ho likes ? 

PurvapaJem : This is an original statement regarding the eating of all 

kinds of food, a statement not to bo inferred by any other proof ; hence 

it is an injunction, ordering the sago to oat all kinds of food. It is an 

Apurva Vidhi and is auxiliary to Vidyfl like Hama, Dama, etc. 

Siddhdnta : This view is set aside in the next Sutra. 


SUTRA TTI., 4. ?8. 

ii ^ i » i ii 


Sarva, of all. Anna, food. '^rgJlRr: Anumatib, permission for. 

Cha, and, indeed. JITO Prftpa, of life. Atyaye, at the time, (wh^e 
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there is risk) of departure or loss. Tad, that. DarSanat, being' stated 

in the Sastras. 

28. The permission to eat all kinds of food, is given only 
under the circumstances of danger to life, because the Scripture gives 
only such examples.—457. 


COMMENTAUV 

The word “and” has the force of “only” liere. The texts like those 
given above are permissive only. They allow tlie wise man to eat food, 
cooked by anybody, when there is danger to his life, from not getting 
the lawful food. Why do we say so ? Because the examples given in 
the Scriptures show that it is i!i cases of extreme necessity only that the 
rule of lawful and iinla\\ful food is set aside. Tims in the Chhiindogya 
Upanisad (I., 10. 1-3) we find the following (see page 49 also) : 

When (the crops in the land of) the Kurus were destroyed by hailstones, Usasti 
Chdkrayaqa lived a-begging with his young wife at Ibhya-grdma. Seeing the Lord of 
Ibhya eating beans, he begged some from him. 

(The master of elephants) said to TJsasti : “I have no more except these, which are 
placed before me for eating.” Tsasti said: “Give me then some of these.” He gave 
him some of those, and said ; “Here is some water to drink, in this bag.” Usasti said : 
“I shall drink impure water, if I drank what has already been drunk by another,” The 
master of elephants said : “Are not these beans also impure, as I am eating of them ?” 

Usasti replied : “No, (these beans should not be considered unclean) because without 
eating them I cannot live ; while the drinking of (your) water (is not an absolute necessity 
and) depends on my pleasure (for it can be obtained everywhere).” Usasti having eaten 
himself, brought the remainder to his wife. But she had already eaten before, therefore, 
she took them and put them away. 

From seeing how Clifikrayaiui conducted himself in those hard 
times, wo infei* that it is permissive to every one to take the food, which 
is Otherwise unlawful, in times of distress, when life cannot be other¬ 
wise maintained. Chakrayana took the leavings of the food of the 
elephant-driver, because he could not have maintained himself without 
such food; but he refused to take the water already drunk by the 
elephant-driver, because there was no water-famine, and water could have 
been obtained easily. The story further shows that the next morning 
he ate the same food which was now doubly unlawful, for it was not 
only the Uchchhi^fca food of the elephant-driver, but it was the Uchchhista 
of Ch&krSyana himself. The sage Chakrayana eating thus the leavings 
of the food, was still so sacred and holy that he was the head officiating 
priest in the .great sacrifice which the king of that country was per¬ 
forming. 

The other passages of the Upanisad relating to food should be explained 
in the same way. 




Bhmya] IV PADA, VI ADHIKARANA, Sii. 30. (i43 

sfjTRA 111., 4. 29. 

li ^ I « I II 

AbadhSt, there bein^’ no harm, or on account of non-sublation. 

^ Cha, and. 

29. And because the heart of the sage is always pure, there is no 
obstruction to his knowledge by taking such food.—458. 

('OMMKNTAliY 

Unlawful food, as a general rule, cloj^s tlic understandini? and 
obstmets the clear working of the intellect. But in the case of the 
sage, whose lieart is always pure, and intellect, keen, the taking of such 
food does not obstruct the working of his brain, and his knowledge 
remains as pure as ever. 


SUTRA 111., 4. 30. 

II 5 I « I II 

Api, also. Smavyato, it is seen in tho Snirtis. 

30. The Snirti also teaches the same (that in times of distress 
unlawful food may bo eaten).—450. 

COMMKNTAKY 

Manu, in X, 104 and th(! subsequent versos gives such permission 
with illustrations 

lip ^ B II ^ov II 

S3 fsggTra^fgM: i 

5T II II 

smuHt ^ ii u 

untrir: 5353 f 35 i 5 lr I 

qffnT: qfirsRTW 11 11 

=5UI¥I5Iff3RI^ II ^0=: U 

He who, when in danger of losing his life, accepts food from any person whatsoever, 
is no more tainted by sin than the sky by mnd. 

Ajtgarta, who suffered hunger, approached in order to slay (his own) son, and was not 
tainted by sin, since he (only) sought a remedy against famishing. 

Vdmadeva, who well knew right and wrong, did not sully himself when tormented 
(by hunger), he desired to eat the flesh of a dog in order to save his life. 

Bhaiadvdja, a performer of great austerities, accepted many cows from the carpenter 
Bi^u, when he wqe starving together with bis sons in a lonely forest. 
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Visv^mitra, who well knew what is right or wrong, approached, when he was torment¬ 
ed by hunger, (to eat) the haunch of a dog, receiving it from the hands of a Chandiila. 

Thus tlio Mauu Smrti permits all men, whether learned or ignorant, 

spiritual or worldly, to take the food cooked by all men, without regard 

to their lawfulness or unlawfulness, in times of distress only and not always. 
Therefore, when the IJpanisad says that the sage may eat all kinds 
of food, it must bo interpreted as meaning tfuit he may (‘at all kinds of 
food in times of distress only. The of the IJpanisad should not be 

construed as an injunction in favour of eating unlawful food. It is no 

part of the Sadhana or spiritual practice, that the sage sliould go out of 
his way and eat all sorts of food. 

iVbfe—This is in answer to those who say that a Brahmavit being a lover of humanity 
should take food cooked by all men, and should not observe the S^stric injunctions against 
taking such food. A Brahmavit can no doubt counteract evil effects of such food, but why 
should he waste his energy on it ? He may no doubt drink wine, eat meat, take all sorts 
of drugs, and not be the worse for it, but he does so at his own risk. He breaks the law 
unnecessarily. 


SUTRA m., 4. 31. 

II I« I m 

Sabdal), there is a scriptural statement, Cha, and. Atali, 

hence. Ak^machSre, as to non-proceeding according to liking. 

31. Therefore, the Scripture teaches that a sage should not act 
according to his will in matters of food, disregarding tlie Sastric 
injunctions. There is a text to that effect—4()(). 

COMMENTARY 

Since permission to take all kinds of food is given only in times of 
distress, it follows that in ordinary times, the wise man should not act in 
opposition to the scriptural injunctions. There is a scriptural text or 
passage to that effect also. In the Chhandogya IJpanisad, VTI., 26. 2, wo have 
the following: 

II 

Clean food leads to clarity of intellect. The clearness of brain conduces to firm medi¬ 
tation. When meditation is firm there is vision of the Divine and all tics are unloosened 
completely. 

This text of the Chhandogya Upanisad is a dear prohibition of libertinism 
in matters of food. Therefore, the permission to take all kinds of food 
being confined to times of distress only, it follows that in ordinary times 
one must observe the Sastric injunctions. 



Bkdsya] IV PADA, VII ADHIKARANA, 8u. 82. 645 

Adhikarana VII. 

Ill the opening section of this Pada, it has been shown that the seekers of 
Vidya (Divine wisdom) are of three sorts, Svanistha, Parinisthita and Nirapeksa. 
Now the author tries to answer the (juestion, how for these devotees must 
observe the rules of caste and orders and whether they can observe 
them or not, after they have attained the Divine knowledge. He first 
examines a case of the Svanistha devotee. Tn the Kau^arava rfruti wo have 
the following : 

Even after the sage has obtained the vision of this Atman, he must perform Karmas 
(ceremonial works), without raising any doubt, because he will get thereby increase of 
bliss of the Helf, in a well-regulated order. 

Doubt : There arises tlio following doubt with regard to this Sruti : 
Should the Svanistha devotee, who has obtained Divine knowledge, perform 
ceremonial ivorks or not ? 

Purvapaksa : The objeef of all ritualistic Ivarmas is to obtain Vidya or 
Divine knowledge; and when that is obtained, where is then the necessity of 
performing Karmas again ? It is a general rule that when the result is 

obtained, the previous acts are discontinued (when the food is cooked, the fire 

is no longer kept burningl Tfierefore, when Vidya is gained, the Karmas 
should not bo performed any longer. 

Siddhdvta : The works of the Aiiramas must be performed even after 

the attainment of A^dyd, as is shown in the next Sutra. 


sCtrv 111., 4. 32. 

II ^ I » 1 II 

Vihitetvdt, tliey being enjoined. A^rama, of the A.^ramas 

or tiio stages, w Karma, the duties, Api, also. 

82. The works peculiar to one’s stage in life must be performed 
also, because they have been so enjoined.—461. 

COMMKNTAKY 

The foiiie of the word “also” is to indicate that not only the ASrama 
Karmas should ho performed, but also the Varna Karmas, or duties peculiar 
to one’s caste, must also be performed by the perfected sage. It, 
therefore, follows that both kinds of duties must be performed. Why V In 
order to increase the Divine knowledge. Because the scripture enjoins that 
even after the acquisition of VidyS, the Karmas must be performed to increase 
that Vidyfi. 
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Now this injunction for performing Karnias even after the origi¬ 
nation of Vidya» shows that Jhana and Karnia, knowledge and work, 
must be always combined, and that Vidya is the combined result of 
both ; and that release is obtained, not by Vidy^ alone, but by the com¬ 
bination of VidyS and Karma. This doubt is removed in the next 
Sutra. 


SUTKA III., 4. o3. 

^ 11 ^ I » I II 

Sahakaritvena, on account of co-operativeness. ^ Cha, and. 

533. The Karmas are to be performed, not as leading to release, 
but as co-operative towards Vidya.—462. 

co^niKNTVKV 

The Svani§tha devotee performs Karma after thtj origination of 
VidyS, not because Karmas are causes of Mukti, but because they are 
handmaids of VidyS, and are co-operative towards Vidy^. Because we 
find in the Upanisads that it is after the origination of Vidya that tiu' 
Karmas are re-ordained. For example, the Upanisad says (Tam ova viditva) 
‘‘having known that” (they get Mukti\ So it is after knowledge that 
Mukti comes. Thus, what the scripture teaches is this. The Svanisfha 
AdhikSri first performs the special duties of his caste and order 
with the sole object of gaining the higher Self. He does not perform 

these religious duties with any lower motive. After performing works 
in this spirit, with the Supreme Self as his goal, he gets Vidy^ or Divine 
knowledge. When the VidyS is thus originated by the due performance 
of these Karmas, he still goes on performing them in order to increase 
that VidyS, The Karmas performed after the origination of Vidya are not 
opposed to Vidya, and the Vidy^ has no tendency to destroy such 
Karmas, because there is no such conflict between Vidya and Karma. 
The Karmas generally lead, to Svarga. When the devotee performs 
Karmas, even after the origination of VidyS, he does so in order to 

experience the varieties of Svargic delights. Though the result of Vidya 
is release, and that of Karma is Svarga, there is, however, no such conflict 

between these two, so that tlie performance of Karma after Vidya should 

efface the effect. In the BrhadSranyaka Upanisad, I., 4. 15, we have the 
following text declaring that the Karma (or religious ’worship) done by a 
man who knows Brahman, produces imperishable result: 
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^ It ftfq ^?r 

5Rlf53tW II ?v II 

Now if a man departs this life without having seen his true future life (in the Self) 
then that Self, not being known, does not receive and bless him, as if the Veda had not 
been read, or as if a good work had not been done. Nay, even if one who does not know 
that (Self) would perform here on earth some great holy work, it will perish for him 
in the end. Let a man worship the Self only as his true state. If a man worships the 
Self only as his true state, his work does not perish, for whatever he desires that ho 
gets from that Self. 

Thus this text of the Bfhad&ranyaka Upani.sad expressly states that the 
Karma of tliat man who lias obtained Divine knowledge is never exhausted. Nor 
can it be said tiiat these Karmas are like KSmya Karinas, performed by the 
ordinary worldly men in order to gain heaven. They differ from the Kamya 
Karmas in this, that tlie wise Svaoistha does not perform them with the 
motive of going to Svarga, but they are all performed as an offering to 
the Lord, and his going to Svarga and experiencing its varieties is also 

to serve the Lord and study the rvoi’ks of the Lord, as found in 

heaven. The Svaniijtha sage reaches Brahman, and it is only as an 
incident that he sees Svarga and other things. As a man going to a 
village may touch tlio grass on the roadside casually and incidentally, 

so the Svauistha devotee, while lightly touching the joys of heaven, 
continually progresses towards Brahman his goal; and VidyS, with her 
handmaid the Karma, causes the experiences of heaven and the rest, 
and by her own power she carries the devotee to the highest abode of 
Brahman. This is the sense of the Scripture where it says Tam vidyd, etc. 
The determination of the Svanistha also to experience the varieties of 
Svarga must be understood in this light. 

'.Moreover, the seeker of Braliniau may not have any desire of going 

to Svarga at all ; but VidyS carries even .such a person to Svarga, in 
order to test whether he is really fit for divine knowledge, whether he 
has got the true Vairagya or not. In such a case, VidyS herself 

carries a man to Svarga. The Nirapeksa devotee performs no Karmas, 

and naturally he ought not to go to Svarga; but even he is carried there 

by Vidyft alone, in order to see whether ho is a true Nirapok§a or not: 

and whether he is fascinated by the delights of the heaven world or 
not. Therefore, the Scripture says, “the sage verily sees eve^thing.” 
This power of VidyS does not contradict the statement that VidyS 
leads to Mok§a. 

2Vbfe.__Xhe Svanistha has no real Kaman4 or worldly desire. He is Mumuk^u or 
yearning after liberation. He prays to his Lord in this way: “Let the Supreme Self, 
propitiated with my Niskama Karmas (works performed wiUiout any sdflsh derire), give, to 
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me through His grace, the (Vidyfi) kuowledge of His Self. And may that Vidytl lead me 
to the Supreme Self, showing me in the way, the heaven and its delights/^ Thus Vidya 
is really the giver of heaven to Svanistha devotees. The heaven not being the goal of 
the Svanistha, but merely an incident of his journey towards God, the Karmas done by the 
Svanisthas cannot be said to be Kdmya Karmas. 

The Devas examine the neophyte. Vidya tells them, ‘‘O Devas I examine whether 
this devotee is a true Nirapeksa or not.’^ Thus it is at the command of Vidyd, that the 
Devas place all sorts of temptations in the path of the devotees in order to test the 
strength of their devotion and Vair^ya. 

Vidya certainly, by herself, neither gives; heaven nor examines the 
devotees; because these are things below her, and unwortliy of her 
greatness. Vidya, the supreme lady, whose essence consists of pure 
existence, intelligence, and bliss, does not demean herself by giving to her 
devotees heaven, etc. She brings about that effect through the modiam of 
her servant, the Karma ; and thus the Svanistha devotees enjoy the 
pleasure of the Svargic regions. But there is a great difference between 
the Svarga of the Svanistha devotees, and that of the ordinary good man. 
The Svarga of the Svanistha is unperishing. He never falls from it into re¬ 
incarnation. Hence it is said ‘Na tasya karma kstyate’—his work never 
perishes or gets exhausted. The Svarga is merely a halting stage towards 
the home of the Lord. But in the case of ordinary good men. the merit 
gets exhausted by enjoying tlie pleasures of Svarga and they come back on 
earth after a certain period. 

In the case of the JsJirapeksas, VidyA herself sometimes gives them 
Svarga in order to proclaim to all the denizens of heaven, tl)e unselfish 
love of that devotee, and thus is fulfilled tlie saying—‘Sarvam ha paiiyah 
pa^yati’—the Avise secs everything (including lieaven also). 

The Karmas performed by the devotees of the Svanistha class, after 
the origination of Vidya, together with the Prarabdha Karmas of such 
persons, performed before such origination, carries tliem to Svarga. It is 
these Karmas, winch in their case produce Svarga. Thus two tilings 
co-operate in the case of the Svanistha in producing Svarganamely, 
the Punyam of the Karmas performed after the origination of VidyS, and 
the Prlrabdham or the stored Karmas of the time before such origination. 
Leaving those two sorts of Karmas untouched, Vidya burns up every other 
Karina of the Svanistha devotee. In the case of the Parinisthita devotee, 
however, Vidya burns up the Sanchita Karmas only, but does not destroy 
their Pr&rabdha Karmas. Tn their case, she loosens the effect of the 
Kriyaniftna Karmas. In the case of the Nirapek§a devotees, VidyS burns 
up totally all Sanchita Karmas, except the Prarabdha. 

Thus Vidya is independent in producing her results, Karma is 

merely her handmaid and co-operator. 



fikd8ifa\ 


rr pAda, viii adhikarama, sk hl 


(U9 


Adhikarana. VII1\ 

Now we shall oxamioe the Pcxrinisthita just as wo did in 

tho case of tlie Svaaistha devotoo. Tn the IJpanisad (Miindalca, HL, 1. 4), 
wo have the following : 

'fhc devotee is one who revels in the Self^ he delights in the Self, and having performed 
his works (truthfulness, penance, meditation, etc.) he rests, firmly established in Brahman, 
the best of those who know Brahman. 

This shows that tho Pariiii.sthita must pertonu the duty of his casto 
aud order (Varna aud AArama) for tho sake of the society; because the 
tt'xt says he is Ivriyavan, and lie must also perform tho duties of devotion 
to tho Ijord (Rhagavad Dharnia), because tho same text says that ho must 
yrvpl in the Self, and delighl in the Self ; and this ho must do out of 
love for (lod. Thus ho lias two functions. One, tho observance of tlu' 

rules of cash' and order for tho sake of tho society in which ho is born, 

and secondly, to perform the duties of Upasana, out of the love wliich ho 
bears towards tlio Lord. 

Doubt : Hero arises the doubt : Must ‘ the Parini§j:hita devotee 

perform these twofold duties, simultaneously ? or successively ? or must 

ho renounce the first, and confine himself to the second set only ? 

PTirvapakm : The simultaneous performance being impossible, and 
tho abandonment of the- proscribed duties being also sinful, it follows that 
there is no certain and definite rule as to the performance of these duties. 

Siddhdnia \ The sound conclusion, however, is that the Parini§thita 
must always discharge tlio duties of love, the Bhagavata Dharmas—and do 
somehow or other, the Varna aud Asrama Dharmas, during his spare niomcnts. 
He may ev<m omit tliem altogether if he finds no time. This is shown in 
the next .Suti’a. 


SUTRA lir., 4. 31. 

m II ^ 1 » I ^» II 

Sarvatha, uu«ler any circuinstancoti. Api, indeed, a?! Tatra, in 
tlieir case, VA, or. Ubliaya-lingfit, on account of twofold inferen¬ 

tial signs. 

34. The Paviai§tluta devotee must always perform the 

duties of the Bhagavata Dharma, (evcii to the exclusion of 

his caste and order Dharma), because there are twofold indi¬ 
cations, (namely, that of Eovelatiou and of Tradition to that 
efifect).-463. 

82 
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COMMENT AUY 

Tlie word “Api"’ in thc^ Sutra has tlio force of ‘^indeed,*' “evon." 

The words '‘Sarvathll api" arc equal to “SarvathS ovn/’ meaning, “Even 
not regjardin^? the «:enoral duties of one’s A.^raina and Varna.’’ The 
Parinisthita has the primary duty of performing- the Bhagavata Dharma. 
That he can never omit. Tiio Dharma of his A^rama may be performed 

in the interval of leisure jnomeiits. Hecause that is secondary with him. 

Why do wo say so? Tlie Shtra answers it by saying, because there ar<‘ 
twofold indications, 'fhe Sruti or Uevelation says (Miindaka, !!., 2. o) : 

Tn Him the heaven, the earth, and the sky are woven, the mind also with all the 
senses. Know Him alone as the Self, and leave off other words. He is the bridge of the 
Immortal. 

This shows that aceording to the Sruti, the highest duty of man is 

to know God and leavT off all other book-learning and ritualistic religion. 
The Smrti also says the same. Thu‘5 Gita, IX., 13 and 11. 

JTt I 

fTTfqT ll 

Verily the Mahdtmiis, i) Piirtha, partaking of My divine nature, worship with un¬ 
wavering mind, having known Me, the imperishable source of beings. 

’fiw »Ti %^m\t I 

»if flffijr fHP?gTfir ii ii 

Always magnifying Me, strenuous, Arm in vows, ])rostrating themsc'lves before Me, 
they worship Me with devotion, ever harmonised. 

These two verses »)f the Gita describe the' nature of the Bhiigavata 
Dharma, which consists in always singing tlm praises of the liord, striving 
after doing His will, c‘tc. If after discharging these' duties, the devotee 
finds time, he may perform his regular Sandhya, etc. 

The author in the next Sntra gives additional reason in support of 
this view. 

.SOTKA III., 4. 3'). 

W \ \ \ \X w 

Aiiabilibliavain, not to be (jvei'powf'rod. ^ Cha, and. 
Dai^ayati, tho 8ftstra.s declare. 

3.5. And the scripture shows (that a Parini§thita 
devotee) is not ovei'powercd (by the faults of not performing 
the acts of his Asrama, when immersed in the meditation of the 
rjord).~464. 




Bhdsya! IV pIdA, VUl AOHIKARANA, Su. 35. 651 

<UMMKNTAin 

Tu tho Brhadaranyaka Upanisad, IV., I. 23, it is 11ms said : 
qrcRT qi^RIR >;T RICRT RR qicRR fqqTq> 

«qr^i?fr ^Rr5iq n 

Evil does not overcome him, he overcomes all evil. Evil does not burn him, he burns 
all evil. Free from evil, free from spots, free from doubt, he becomes a (true) Brahmana ; 
this is the Brahma-world, O Kin*:;, thou hast attained it, thus spoke Yitjuavalkya. 

'riiis (oxt of Brliadaranyaka I'paiiisad declares that a Parinist:hita devotee is 
not overpo\\ered by the evils caused by the non-porfonnance of the duties 
approiinatc to ones own Asrama, if such omission is due to being absorbed 
in the Jiearing the praises of the Lord, etc. 'J'horefore. it follows, that the 
>vorship of the Lord, hearing His praises, singing Hymns to His honour, 
(*tc., have preferenci) over ritualistic Piijas. 

In the previous portion under Sutra HI., 4. 2, the Purvapak§in, 
daimini, laised an objection to the effect that one should never abandon 
Karnias, and he (juoted tlu‘ Visnu Puraua to the effect that Visnu was 
the highest person and that the best method of propitiating Him was by 
the due disehaigo of the duties of on(‘'s own Asijama. That verse is repeated 
hero. 

Visyii, the Highest Person, should be woi-shipped by a man who is devoted to the 
duties of hie caste and order. I'here is no other way which can cause His satisfaction. 

That verso does not mean that the Lord Visnu requires a man to 
perform the duties of one s own A6rania to the exclusion of worshipping 
Him. On the contrary, it means, that a person leading a household life 
and following the rules of good conduct laid down for his caste and 
ASrama, must worship also the Lord, because such worship is the cause 
of satisfaction of the Lord. It does not moan that Karina is the cause 
of satisfaction, but worship. The emphasis in that verse is not on the words 
‘‘the man devoted to the duties of his caste and A6rama,’’ but on the word 
“Aradhyate” (“should be worshipped”)- 

That this is the proper moaning of tliat verse, wo tind from a preceding 
passage of the same Purfina. In II., 13, verses 7-11, we find the following 
description of the God-immei*sed King Bharata : 

^ fki qsM ii ^ w 

3^3 gftpit \ 

WRiq qiRf qilST ll c; II 
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^Ejii fifs?iri trirr g II ^ ii 

ii»rr5 i 

5ig[ cRq5:g ii ii 

gfJigr-gsq-fgr^lir =q>i I 

nRJirfir qiFufftr fJrR^r «ftq?i[qe: nun 

7. 0 Maitreya I that mighty King, with mind fixed on the Lord, dwelt for a long 
time in Bdlngrdrna. 

8. That best of all the virtuous men obtained great oxccllcnce in virtues like those 
of harmlessncss and the rest, and in controlling his mind. 

9. He always used to recite the names of the Lord, such as O Vajitesa (Lord of 
sacrifice) ! 0 Achyuta (immutable) I 0 Govinda I O Mtldhava ! () Ananta (endless) I 
G Kesava! 0 Krsna ! O Visnu ! O Hrskesa I 

10. 0 Maitreya I He did not utter even in his sleep, any name but that of the Lord. 
He did not think on anything but on the Lord, and the attributes of the Lord, and the 
meaning of His names. 

11. That A’^ogi and ascetic King, free from attachment, did not perform any ritual¬ 
istic Knrmas except bringing fuel (for sacrifice), plucking flowers and Kusa, for oflering 
to the Lord. 

Theso verses of the Visim Piiiana hliou that the King Bbarata was 
so absorbed in the worsldp of the Lord that lie did not perform any 
ritualistic Karinas. Consequently, when in the same rurana wc find 
a statement in II],, 8. 9, tliat Visnu is worshipped best liy that man who 
discharges the duties of his caste and order, we must constiiie that verse 
in consonance with tlio preceding verses of the same PurSna. Thus it is 
established that a Parini^thita need not perform the duties of his A^rama 
and Varna, if he cannot find time for them owing to his being employed 
ill the AYorship of the Lord. For the Lord Himself says that if His 
Bhaktas omit to perform ritualistic Karmas they incur no guilt. In the 
Padma and the Adi Purfinas it is tlius said: 

JT53i%l5if ggi i 

Iqt fIfJg fg??; .RlaEft ii 

w giHifg ^ eq ?ri qig =qif^n i 
fTqf qwffti gnqg-q^i: ii 

if men devoted to me and doing my work, omit to do the ritualiBtic work, that 
omission is rectified by the three hundred millions of great Gsis. 

Those who renouncing all other Karmas, constantly recite My name, theii* ritualistic 
work is done hy great R^is devoted to the Lord. 
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Adhilcarana TX~The Nirapek^a devotee. 

Haviug tlms sliowii tlio dtect of Vidya with regard to tlio devotoos 
who lead a household life, and having also shown that they may, after 
the rise of Vidya, perform Karmas at their option, the author now shows 
the same two facts witli regard to tliose devotees who are not house¬ 
holders, wliu arc not in any A^rama, and ■who are called the ^^irapeksa- 
In the Brliaddranyaka Upani.sad wo find tlie account of a great femah* 
sage called OSrgi Vachaknavi wlio was a knower of llrahman, but who 
was not a householdei', for she was an unmarried lady. In liie Brhadaranyaka 
llpani§ad we find <III., S. ]) (iiirgi asking tlie following ((uestion fiom 
Vajfiavalkya : 

^ f ^ jpr-qtfiT eft ^ ^ 

ii I ii 

I'licn Viicliaknavi said : Venerable Urdhmanas, 1 shall ask liim two ciiicstions. If he 
will an9>\er them, none of yon, I think, Avill defeat him in any argument eoncerning 
ih'ahinan.’ Yitjnavalkya said: ‘Ask, () Gargh' 

Donhf : Now Oargi was a person who was in no Asrama, and still \\«‘ 
find her examining iTijnavalkya. The question then arises, can Vidya ho 
acquired without following any particular A5rama ? 

Piirvapaksa : Vidya cannot be acquired without following any 
particular Asrama, be('.ause tlie duo discharge of the duties prescribed for 
a particular ASrama, is the cause of the origination of Vidya ; and if a 
pei’son has no Asrama, he cannot discharge any duties, and how can Vidya 
arise in such a persou ? 

Sidclkdnta : The next Sutra answers this doubt. 

sCriu ni., 4. 36. 

(T II ^ I » I II 

^'3^1 Antara, without (doing the duties of the Afiramas), standing out¬ 
side. ^ Cha, indeed, verily. Api, also. • g Tu, but. tt* Tad, that 

Dv$t6ib< from seeing (the Sastric statements about it). Because it is so 
seen. 

36. (The Vidyh originates) verily even in those who stand 
outside (of all A^ramas) because it is so seen.— 456. 

COJIMBNURY 

The word Tu’ is employed in order to refute the Purvapak§a that 
Kaima is necessary tor the origination of Vidyfi. The force of the word 
‘Cha’ is to indicate certainty. Antarfis (who stand outside) are those 
persons who do not belong to any order or Asrama, and conseqaently do 
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not ])erform tlie duties of any Asrama ; but who, owin^ to the perfoi’nianc(‘ 
of siicli duties in their previous incarnation, arc' bom in tins life with 
discrimination and dispassion, and whose mind has been purified by 

truth, austerity, prayers, etc., (performed in their past lives). In such 

])ersons Vidya has its origination, even wheii they do not poiform any 

Ivannas in their present life. Why ? Because wo see so in th(3 scriptures. 

Bilrgi \Mchaknavf is a standing example of one not belonging to any 
order, and yet a Brahniavid. The sense is this. If a person has duly 
discharged the duties of Ins A^ranui in his previous incarnation, but 

owing to some I’c ason or other, the origination of Vidya did not arise in 

him in that life and he die^ before such origination, then in his next 

incarnation, his mind being already purified by the due discharge of tin' 
ASrama duties in the past life, he is burn ripe for Vidya, and in the 

present life, by the mere coming in contact with holy men, he bursts 
forth into a full Jnj\nin possessed of all the attributes of discrimina¬ 
tion and dispassion, and Vidya manifests in him \>ith all her glory. 
The spark of the holy sage is enough to lighten up such a soul into a 

conflagTation of wisdom and love. Tlierefore, siu.'h a person does not 

perform, or rather stands in no need of performing, any A6rama Dharmas. 

All that he requires is Satsahga (the company of the Good) in order to 

recall to his mind all that he had acquired in the past lives. 

In the next Sutra, the author shows that the Vidya originates in 
those whose faults have been washed away by the mighty force of Satsahga. 
Satsahga has independent power of destroying all faults and originating 
Vidya. 


sCtra hi., 4. 37. 

II ^ I«I II 

Api, also. Smaryate, it is mentioned in the tJmvtis. 

The Smrtis also declares the same.—466. 


COMJUaXT.4KY 

In the Bhagavata Puiana (II., 2. 37) wc tind the following : 

Those who hear the life*glving. words from the mouths of good meu, who are as if 
the Self of the Lord, and who fill the cups of their ears with the nectar of those words, 
they purify the hearts tainted with evil, and ultimately they reach the lotus feet of 
the Lord. 

This shows'that the words of the good .men have the power of purifying 
the eouLand carrying it to the feet of the Master. 
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Similarly, in thn Bhftffavatu Ptirana (V., 12. 12), we havo the- 
following : 

H qiffT, Jt 1 

Ti f^r »ifg; ii 

O iiahu^ana I this state is not to be obtained through austerity, nor through 
Piljfis, nor through feeding the poor or housing the homeless, nor through the study of the 
Vedas, nor by the worship of the Devas of water, fire or the sun, but through the 
anointing of the body with the dust of the feet of the Holy Ones, the Mahatmas. 

This also shows that tho dust of th(' foot of tin' Malultnias the 
service of tho Holy Onos, is tho unfailing moans of acijuiring Vidyfi, and 
that the (^ompany of fhe good has greater effect than one’s own exertion. 
The word 'Api' also indicates that moral ciualifications like truthfulness 
and the rest an' also necessary. Stronger than all ritualistic works, are 
the moral ([ualities of truthfulness, prayer, serviee of tho Afastor.s, celi- 
haey, otc, as mentioned undor (I., 1. I., pag(^ 7). 

The Nirapeksas, who have the good fortiino of getting tho company 
of the Holy Ones, easily acquire' \^idy«1, hocausc' on them tluTc is the 
special grace of tho siipremi' Lord. 'Pho next Sutra mentions this 
fact, 

srTHA III., f. 3K 

II ^ 1 « I II 

Vifea, spaoial. .Anugrahalj, favour. ^ Clia. and. 

.‘18. And on such Nii’apeksas them is the sjwcial u’caco of tho 

liOrd, and they ea.sily acquire Vidyd.—467. 

i;0.\I.MKNTAin 

111 till.' Otta, X., il, \vt‘ liavo the following; 

KT 3eijf5>cr ^ II « II 

Mindful of Me, their life hidden in Me, illumining each other, ever conversing 
about Me, they are content and joyful. 

ffertd ^ ^ II \o n 

To these, ever in union with Me, worshipping .Me in love, I give the Yoga o£ 
discrimination by which they come unto Me. 

This shows that Nirapok§as are the special objects of His grace. 

But how do you say that those vci’ses of tlie Gitd apply to. the 
Nirapek§as, and not to devotees of every description V The words “Satata- 
yuktfinfira” in the above, which literally mean “those who are in constant 
union with the Lord,” "those who are in constant meditation on the Lord,” 
indicate that those verses apply to those (iod-absorbed souls, and not to 
ordinary men. 
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Adhikarana X 

In tlio preoedini^ aphorisms it 1ms been shown that householders 
like y^jfiavmlkya and the rest, and non-honsoholdors like Gftrgi and 
othei’s, had acquired Tidya. 

Dovht : Now arises the doubt : Who is higher among these two 
classes—“Whether the lioiiseholdors or the non-houseliolders ? 

Ptirvapakm : The opponent's view is that the householders are the 
l^elter of the two ; because not only do they discharge all the duties laid 
down in the Scri])tures for the householders, but over and above that, 
they find time for the worship of the Lord, and are devoted to Brahiran. 
'Hie Seriptnro also shows that their condition is liigher than that of the 
non-householders, for in the Brhadaranyaka ITpanisad, IV., 1. 9, it is said : 

On that path they say that thoio is white, or blue, or yellow, or greeu, or red; that path 
was found by Brahman, and on it goes whoever knows Brahman, and who has done good, 
and obtained splendour. 

The word Punya-krt (who lias done good) means who has duly 
discharged the <luties of his order and is a good honsoholdov. Such men, 
the Srnti says, reach Brahman vciy quickly. 

Siddltdnta : This view oi th(‘ Ptirvapaksiii is sot a>ide in the next 
Hutra, whieli declares that the \irap(‘ksa devotee is higher than the house¬ 
holder. 

sCtua III., 1. 39. 

m 1 »1 ii 

Atal.i, from tliis (from the A^raiuadliarma condition), jj Tu, 
undoubtedly. Itaiat, the other (the non-A^raina condition). Jy&yal;. 

superior, bettor, greater (means to acquire knowledge), LifigAt from 

indications, signs, inference. ^ Glia, indeed. 

39. The other (namely, the Nirapeksa) m undoubtedly .superior 
to thi.s (uamel^^ the householder), iis there is a mark for the same.—408. 

<'OM.MKNTABY 

The word “Tu” is employed in order to remove the doubt. The 
word “Clia” is used in the sense of exclusion. “From this,” namely, 
fi’om tlie condition of the liouseholder ; “the otlier,” namely, “the 
condition of the non-householder” is a “superior” or a better means of 
aoquiriiig llie Vidyfi; (because the facilities are greater in the latter con¬ 
dition). Wliy? IjiiigSt—because of the mark,” because of the scriptural 
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indication. In the above passage of the BrhadSranyaka XJpani^ad, we find that 
OSrgi, who is a non-householder, is greater than Yajuavalkya, a house¬ 
holder, and she settles the disputes of the Brahmanas by examining 
Yajuavalkya. This is the indication of the Scripture. 

The sense is this. Tlie scriptures enjoin various ASramas or orders 

of life, in order to contract the current of the outward-going natural 
propensities (propensities iniicrited by every man, from his human and 
animal ancestors). In other words, there arc beginningless propensities 

with which every man is born, and the scriptural injunctions, the legal 
obligations and duties are meant to contract, slowly and gradually, these 
animal propensities. The Scriptures, when they lay down these mles, do 
not mean thereby that the A^ramas are good in themselves, but that they 
are good only inasinucli as they help to contract this current. But they 

in their turn become positive obstacles at a certain stage. Those wliose 

ont-go ng current has become checked, by having passed through the 
discipline of the A^ramas in their previous lives and who are born in 
their present lives with no out-going current, but with their hearts turned 
to trod alone, do not stand in need of the discipline of the A^ramas ; and 
for such souls, the law is useless. Thus it follows, that the condition of 
a NiraSrami or a non-householder is superior. Therefore, in the JAbSla 
Upani§ad, i^- has been said : 

Wit ii ^ ii 

^it II bW ii ^ ii 

Then Janaka, the king of the Videhas, approaching YdjSavalkya, said, “Lord, teach 
me SannySsa.” To him replied Yajriavalkya, “Having completed his studentship, he is 
to become a householder; having been a householder, he is to become a dweller in the 
forest ; having been a dweller in the forest, he is to wander forth ; or else he may 
wander forth from the student’s state ; or from the house ; or from the forest. May he 
have taken vows upon himself or not, may he be a Sntftaka or not, may he be one whose 
fire has gone out or one who has no fire, etc., the moment that he gets dispassion, let 
him at that very moment wander forth as a Banny^si.” 

This text lays down, in its due order, first the three A^ramas, namely, 
that of the student (Brahmacharya), that of the householder (Gfhastha), and 
that of the hermit (Vanaprastha). It enjoins Sannyfisa for any one of these 
stages, but as an exception to this general rule, and for persons who are 
born as Sannylsis, like Saravartaka and the rest, who are solely devoted to 
Brahman, it enjoins Sannyftsa at onco without passing through the various 
grades. In other word=?, the taking of SannySsa depends upon the evolution 
of the soul; and for a fully evolved soul, the A^ramas are not at all necessary. 
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As regards the text “Jjet not a twice-born remain for a single day 
without being in the household order or in some Ai^rama,” and texts 
similar to this, they are meant for ordinary men, and not for the evolved 
souls. 

^otc : The other passages are like these: “A murderer of the gods is he who 
removes the fire. After having brought to the teacher his proper reward do not cut oft 
the line of children (Taitt. Up., L, 11. 1). “To him who is without a son the world does 
not belong ; all beasts even know that.” 

Ot)j€ctiou : Lot ij: be admitted for argument’s sake that the Nirapeksa, 
belonging ^ to no ASrama, is superior to the other two who belong 

to an ASi’ama. But there is this danger in these non-A^ramas 
(Nirapek§as), that in course of time thoy may fall down from their 

liigh position, and enter into family life: and thus lose their condition 
of Nirapeksatva. That being so, when such Nirapoksas, once having 
renounced the household life, according to the rules laid down in the 
Sastras, when they again take it up, they become blameworthy, accord¬ 
ing to that vcrj^ S^stra ; and their condition becomes lower than that of 
the other. If such JSTirapekvSas, who before were not in the household 

order, and who properly renounced that order, come to get fai^h in the 
household order, because the life of the householders is praised in 
Scriptures as being Vaidic life, if out of these considerations they accept 
the conditions of a houseliold life, then in their case it would not be 
possible to keep up that one-pointed immersion in the Lord, because the 
household duties would be a hindrance thereto and thus the superiority 
of the Nirapeksas would be lost The Nirapeksas, therefore, cannot be 
said to be absolutelv superior to the other, because in the case of the 
Svanisthas and the rest there is no such danger of fall, but, on the 
contrary, they by the due discharge of the obligatory duties of their 
A^rama, get their hearts purified and rise higher and higher in the path 
of righteousness and have an unbroken line of love stretching from their 
heart to the feet of their Lord, a lino which constantly grows smaller 
and smaller till they are drawn to the very feet of their master. For 
this reason also Nirapeksas cannot be said to be superior to the others 
for their condition is that of most dangerous, unstable equilibrium. 

The objection above raised is answered in the next Sutra. 


SUTRA III., 4. 40. 

II ^ I » I » o II 

Tad-bhutasya, of one who has become That, who has realised 
Brahman through desirelessness or Nirapek§ata. g Tu, but. ^ Na, not; or it is 
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not. Atadbhftvitl}, tho absenco of that condition r tho falling away fiona 

concentrated devotion to him. Jaiminelj, of Jaimini. Api. even. 

Niyama (NiyamSt) because of the rule (that their senses do not go to. 

other objects), by restraining (tho senses by the intense desire for Brahman). 

Atad-rupa (AtadnipSt) because of the destruction of the desire for 
other than Brahman, by not desiring anything else than Brahman (Rupa, 
desire). Abhavebhyalj, and because of the absenco of that, and from 

the absenco of any other (A^ramadharma). 

40. But of him who has become that (that is, who has 
become a Nirapeksa devotee) there is no becomiug not that 

(there is no falling from that state) according to Jaimini 
also. For three reasons : (i) Because of tlie rule that their 

senses are restrained to thirst of God only; {ii) Because of 
the destruction of desires for any objects other than Ood ; and 
{Hi) Because of the absence of household life in the case of persons like 
G&rgi and the rest.—469. 


COMMENTABY 

The word “Tu” is used in tho above Sutra to remove the doubt. Of that 
pel son who has become that, namely, who lias realized Brahman through 
the meditation of a Nirapek§a, there is not falling away from that state, 
namely, such a Nirapeksa never is in danger and actually never does lose 
his concentrated devotion to the Lord. There is no fear of such a person 
being attracted to household life again. For Jaimini also holds the same 
opinion on this point as I, BMaiAyapa, do. On this point there is no 
difference of opinion between us two. Because of the rule that the senses 
of such persons are devoted towards Brahman and do not go to anything 
else than Bralimau. And because all desires other than that of Brahman 
are destroyed in them, such as we find in tlie case of G^rgi and the rest 
who al^yays were and never accepted the houseliold life. 

In the BhSgavata Purana (VII., 15. 35) wo also find the same : 

fiqql qififf^UII 

That heart which is once touched by the love of Brahman (and has once enjoyed 
that bliss) never can leave that Brahman and be pit reed by lusts and desires, for it is 
always calm and all such desires have become finally quiet in them. 

Though Jaimini lays stress on Karmi-.kfin(Ja, yet he also is forced, 
by the strength of those texts which describe the Nirapek§a devotee, to 
admit that such a devotee never falls , into the world again. He admits 
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that such a person need not perform Karma, because he has already per¬ 
formed it in his past life and is born a perfect being. 

The next Sutra shows that the Nirapek§a devotee is superior to 
the Svanistha devotees. The Svanistha devotee is in danger of falling, 
not so a Nirapeksa. The texts like “the Seer sees everything,” etc., show 
that Vidya can lead the Nirapeksa to Svarga and other liigher regions, 
and there such Nirapeksas may enjoy the delights of Indra’s Heaven, etc. 
Is there no danger of their losing their love for Brahman in the midst 
of such delights ? The next Sutra answers that. 

SLTRA UL. 4. 41. 

^ Na, not. ^ Cha, and : only, Idhikarikam, the rulership, 

the position of the status of Indra, etc., the authority such as tliat of Indra, 
etc. Api, also: It includes the worldly pleasures also. 'Ta’i Patana, of 
fall. AnumanSt, from the inference. Tad-ayogSt, by not 

thinking of that; by not desiring that 

41. The Nirapeksa devotee does not desire even the cosmic 
offices ; because there is fear of fall in it; and because they have 
no wish for those posts.—470. 

COMMENTARY 

The word “and” in the Sutra has the force of “only.” The word 
“also” means the inclusion of the worldly happiness also. The word 
Adhikftrikam means the office of world-rulers like Indra and the rest. The 
Nirapeksa devotees do not desire even such high offices. Why ? Because 
there is danger of fall from such offices; as we find stated in the (HtS 
(VIII.. 16): 

mgkf g a ii U n 

All the worlds, below the world of Brahmfi, come and go, O Arjuna; but he who 
cometh unto Me, 0 Kaunteya, knoweth birth no more. 

Ihe reason ot their not falling from the heaven-world is that they 
had even in the beginning of their entering in the heaven-world no strong 
desire for enjoying that world. 

The Purfinic authority the reader can find out for himself. 

Note : Sueh, for example, as we find in the Bhagavata Purfipa, XL, 14. 14 : 

SI vnksg 51 
SI «iw1*r sr YUTfsri9i»L I 
SI gr 

*ift5(is?«r^ II 



Bhdsya] IV PADA, X ADHIKARaNA, 8u. 42. 661 

He who has resigned himself to Me does not wish to get anything other than Myself, 
not even the Supreme rule of a Brahmd or the pomp and glory of an Indra or the status 
of the sole monarch of the whole world, or the rulership of the ocean or the spiritual 
powers of an Occultist, nay, not even the Mukti consisting in non-rebirth. The only 
Mukti that he wants is the eternal freedom to serve the Lord of Eternity. 

Thus though through the glory of VidyS a Bhakta may get these 
heavenly enjoyments, yet since these enjoyments comes to him unsolicited, 
they do not cause any cessation in the one-pointed current of His love to¬ 
wards the Lord. Therefore, there is no danger of fall in the case of 
such a devotee. The next Sutra shows that he is superior to the Parini^thita 
also. 


sCtka iti., 4. 42. 

^ 1 « I II 

Upapiirvakam, tliat which begins with “Upa,” i.e., “Upasanain,” 
worship, jipi, also, only. Has the force of exclusion, g Tu, but, un¬ 
doubtedly. Sets aside the opposite view. Eke, some : namely, the Athar- 
vanikas. ’nmn; Bhfivam, devotion, faith. ASanavat, just as food, Tad, 

that. 3^ Uktam, is explained. 

42. Some Sakhius declare that Upasan^ alone is 
the object of desire for the Nirapeksas, and this faith of 
theirs is like food to them, as has been declared in the 
Srutis.--471. 


COMMENTARY 

The word “Api” has the force of exclusion here, the word “Tu” 
removes the contrary thought of the opposite view, the word “Eke” refers 
to the Atharvfinikas. The Nirapek§a devotees Nvish only to worship alone 
and nothing else, and their faith is the only enjoyment which they crave, as 
the starving man craves for food. This is mentioned in the GopSla Uttara 
TSpani in the verse. “Bhaktirasya bhajanam, etc., sachchiddndaikarase 
bhakti yoge ti§thati, etc.” These verses show that love of the Lord or 
Bhakti is the only enjoyment which these devotees seek; this is the only 
Easa which they crave. 

Some Bbftgavatas say that it means that a devotee of the Lord may 
be in any place (in heaven or in hell, on earth or in the nether world). He, 
by worshipping the Lord Hari there, gets all the enjoyments that he desires, 
according to his capacities, to the brimful; because the Sruti says so— 
“ASnute sarvSn kftmdn, etc ,”—he enjoys all objects of desire, etc. As the 
Lord enjoys all the objects, encompassed within the three worlds, by His 
three feet, eo d6 Hie BbaktaH also. 
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The appropriate Purfinic texts must be found out by the reader. 

Note : The following text of a Pur£pa is to the above effect. 

«tis=a)fJ=?r \ i 

iTIJp?T «fI5T5=?€g^5U: I! 

His Ek^ntin devotees do not desire anything other than Him, for they are solely 
resigned to the Lord. They are immersed in the ocean of bliss, singing constantly the 
auspicious and the extremely wonderful deeds and glory of the Lord. 

The next Sutra shows by giving another reason that the Mukti called 
S&lokya and Samipya is achieved by the Nirapeksas, without any effort on 
their part. 

SUTRA III., 4. 43. 

ii ^ i a i S'?!! 

Bahih, outside. 3 Tu, but indeed, Ubhayaiha, both ways, in either 

case. Srarteb, on account of the statement of the Smyti. 

^chfirfit, because of custom or conduct. ^ Cha, and. 

4»‘i. The Nirapeksas are indeed outside the world, for 
two-fold reasons given by the Smrtis and the conduct of the 

Lord.-472. 


COMMENTARY 

The word “Tu” has the force of exclusion. The Nirapeksas, though 
living in the midst of the five-fold distractions of the world of sense, yet 
are, as a matter of fact, outside its entanglements. Why do we say so ? 
Because of the two-fold reasons, namely, the Lord being attached to 
His devotees and the devotees being attached to the Lord. As says the 
Bhfigavata Purana : 

H II 

Hari, the Supreme Lord, never leaves the heart ,of His devotees because He is 
attracted to it as if by an unconquerable force as the bee to the flower; and though He is 
destroyer of all sins. He is bound with the chains of love to His devotees. Similarly, He 
is the best of the Bh^gavatas who is bound to the lotus feet of the Lord, by a similar 
chain of love. 

This verse shows that he is the best of the devotees who has bound 
the lotus feet of the Lord with the rope of His love, and whose heart is like 
a flower in full bloom attracting constantly the Lord to live in.. it., This 
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verse further sliosvs, that as a precious stone gets its glory enhanced by 
being inlaid in a golden setting, or as a master gets his glory enhanced 
by being surrounded by faithful servants; so is tlie mutual relation of the 
Lord and His devotees. Such is the teaching of the Sniftis and the practice 
of the good men. 

So also the l^ord has said in tiie BhSgavata PurSpa, XL, 14 16 ; 

I constantly follow My devotee who is a Nirapeksa, a meditative saint, peaceful, 
hati^a none and hated by none, who treats all equally, sanctifying with the dust of My 
feet the places that he treads upon. 

These two-fold reasons show that the union of th«'. Lord with His 
devotees is botli internal and external, that the Lord is in the heart of the 
devotees, as well as constantly follows the footsteps of His lovers. 

These verses also show that the cause of wordly bondage consists in 
turning one’s face away from the Lord and Mukti is the constant state of 
having the Lord before one’s eyes both in his heart and outside of it. 


Adhikarana XI.—God is the purveyor of the Nirapeh^a Bhaktas. 

In the preceding Sutras it has been mentioned that the Nirapeksas 
are superior to otlier devotees, because they are constantly devoted to 
Hari and have no desire for the joys of heaven, even though that heaven 
may be the highest heaven of Brahmft. Now the author describes that 
these Nirapeksas have not only no desire for heavenly joys, but that they 
have no anxieties for their wordly wants, etc. 

In the Taittiriya Arapyaka, (III., 14. 1), we find the Lord described as the 
purveyor of His devotees. 

I II 

Being the supporter (of all) He specially supports His devotees who worship Him 
with love. He, the one God, exists in manifold forms. 

Doubt : Hero arises the doubt: Are the wordly wants of the Nira- 
pek^a devotees supplied by the self-exertion of the devotees themselves 
or by the Lord Himself ? 

Purvapdksa : The opponent maintains the view that the devotees 
must supply their wordly wants by self exertion, because they love their 
Lord so much that they do not wish to put Him to the trouble of exert¬ 
ing to supply their wants. 

Siddhdnta : The next Sdtra shows that the Lord Himself supplies 
the wants of His Nirapek§a devotees. 
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8CTRA III., 4. 44. 

II ^ I » I i-v II 

wPr: Svaminab, from the Lord. Phala, about the fruit, g't; 
Sruteli, because of hearing, Iti, so. Atreyab, Atreya holds. 

44. From the Lord come all supplies of the wants of the Nirapeksa 
devotees, because of the Sruti texts about fruit quoted above. This is 
the opinion of DattStreya.—473. 

COMMENTARY 

The bodily and worldly wants of the Nirapeksas are fulfilled by 
the Supreme Lord Himself. Why do we say so ? Because of the Sruti 
texts—“Bhartasan bhriyamSno bibharti”—being the supporter of all, He 
supports His devotees who worship Him with love. Because the text 
calls him Bharta or supplier, Datt^troya is of opinion that the Lord 
supplies all wants. We find this in the Gita also (IX., 22) : 

^ 5r;u: i 

f^cZlTf^3^RT II IJ 

I purvey all objects of worldly livelihood and their preservation for those Bhaktas 
of Mine who are always thinking of Me and who worship Me alone, thinking of no other. 

So also in the Padraa Purina, it is said : 

q5T5r ii 

O lotus-born Brahma, I maintain my children (devotees) as the birds, tortoises and 
fish nourish their young ones, by looking after them, by thinking of them and by touching 
them, respectively. 

Note : The fishes nourish their young by looking after them. The tortoises do so 
by thinking on their young ones and the birds actually teed their young ones by physical 
contact. The Lord nourishes His devotees by all these threefold processes. 

To say that the devotees do not wish to put their Lord to the 
trouble of supplying their trivial worldly wants is a wrong conception 
of the relation between the Lord and His devotees. The devotees never 
entertain any such notion as “May the Lord Hari nourish us by supply¬ 
ing our worldly wants.” So they cannot be said to put the Lord to 
trouble. Moreover, the Lord being Satyasankalpa, true-willed one. His 
very thought supplies all the wants of His devotees; and so it is no 
exertion to Him to supply the wants of His devotees. The fruit describ¬ 
ed in the Srutis consists in getting all one’s wants supplied by merely 
womhipping the Lord, without praying Him to supply such wants (with¬ 
out asking Him, “Give us this day our daily bread”). In fact, the l^ruti 
says “Bhriyamlna,” by being worshipped, He supplies. It does not say 
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“by being prayed to He supplies,” for the maxim is “Worship tlie Lord 
and ask for nothing, and you will have everything.” 

The author in the next Sutrd shows by an illustration the invariable 
nature of the Lord’s providence and pitrveyershiij in regard to thesd 
Nirapek§a devotees. 


SUTRA III., 4. 45. 

^ ii ^ i » i il 

Artvijyam, the priest’s work, ifh Iti, just like, 
Audulomilji, Audulomi thinks. Tasmai, for that, Hi, because. 

tariki-iyate, ho is employed. He is purchased. 

45. According to Audulomij the Lord .sells himself 
to His devotees like the sacrificial priest to his Yajamftuas, 
—474. 


(OM-MBSTART 

The word “Iti” in the Sutra has the meaning of “like.” The supporting 
of Ills Xirapeksa devotees by tlio Lord, is like the supporting of liis 
YajamSnas by tlie sacrificial priest called Rtvij. Because the Lord is 
purchased by tliosc Bhaktas, in order that He may supply all tlioir worldly 
wants. As says the Visnu Dharma : 

«Tfar5Rr: n 

The Lover of His devotees sells Mis very self to those Bhaktas of His in exchange 
of a mere Tulasi leaf or a handful of water, 

Thu sacrificial priests are as if purchased or engaged by the Yaja- 
mftua to perform all his sacrifices in their detail in lieu of tlie fee which 

he gives them. Audulomi being a believer in impersonal God, his Bhakti 

is a sort of barter, and is Avanting in that higher element of Bhakti which 

consists in doing all acts in order to please the Lord and not from a spirit 
of exchange. But the Nirapeksas arc higher than Audulomi Bhaktas 
because they do not cherish even the desire that the Lord should supply 
their worldly wants. 


SUTRA III., 4. 46. 

II ^ l » I vt II 

Sruteb, because of the Vedic statement. ^ Cha, and. 

46. And from the Vedic text also the same is learnt. 
—475. 


84 
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COMMENTARY 

In tlie Chhandogya Upanisad it is taught that the prayers of the sacrificial 
priests are potent enough to procure all the desires of the Yajamana who 

engages the priest. Thus in Clihfindogya Upanisad, 1., 7. 9, it is said : 

Sr erems ii n 

% rt ^ Bm m^rf^ lu ii 

Now through this alone {i.e., through the grace of the Lord dwelling in the eye) he 
obtains all the lower worlds and the desires of human beings. Therefore, the Udgatri 
who knows this should say (to his Yajamdna), “To accomplish what particular d^ire of 
yours, shall I sing out.” For he, who knowing this, sings out the 85man, is able to accom¬ 
plish the desires (of his Yajam^na) through his song, yea, through his song. 

This text of the Upanisad clearly shows that the fruit of the work 

performed by the priest accrues to the client and not to him. 

Thus it has been demonstrated tliat tlie Lord supplies the wants of 
His Nirapeksa devotees, because he is purchased by them, in the same way 
as the priest supplies all the wants of his Yajamanas by his pi*ayers. 

Adhikarana AT/. 

The author now shows the duties of these Bhaktas after their having 
acquired the Vidya. In the ByliadSranyaka Upanisad (IV., 4. 23\ it is said : 

iRTf qr:qR ?tTf?r qiRT w qr^m aqf!i ftqrft 

qif^s^ftRr f^qrq ^st *mq^ m i?i?qi5rfir ir?ii 

qnf»R?g M ^9nRr fi qft s(85?i: »i5qis?fr 

qr qft «tqqtq qfJiT k. ii 

He, therefore, that knows it, after having become quite subdued, satisfied, patient 
and collected, sees Self in the Self, sees all as Self. Evil docs not overcome him, he 
overcomes all evil. Evil does not burn him, he burns all evil. Free from evil, free from 
spots, free from doubt he becomes a (true) Br^hmana; this is the Brahma-world, 0 King ; 
thou hast attained it,—thus spoke Y^jnavalkya : I give you, venerable Sir, the entire 
country of the Videhas, together with myself, for serving you, (said Janaka Vaideha). 
In the same Upanisad (II., 4. 5), it is said : “Verily, the Self is to be seen, to be heard, 
to be perceived, to be marked, O Maitreyi. When we see, hear, perceive, and know the 
Self, then all this is known.” 

Doubt : Here the attributes beginning with Sama and ending with 
Dhyana have been mentioned as the qualifications which the seeker of 
Brahman must build into his life (namely, the qualifications of Sama, 
Dama, Uparati, Titik^S, SamSdhSna, Sravana, DarSana, Manana and 
DhySna). Must all these qualifications and the actions denoted by them 
be performed by the Nirapeksa devotees or must they simply meditate on 
the essential nature, qualities and actions of the Lord ? 
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Ptirvapaksa : In answer to this doubt the opponent maintains that 
though Vidyfi might have originated, yet it does not become stable witliout 
the above attributes of Sama, Dama, etc. Therefore, these mu.st be per¬ 
formed. 

Siddhdnta : The next iSiitra answers this. 


stTR.\. lu., 4. 47. 

q%l![ ^ 11 ^ 1 » 1 »vs 11 

SahakSri, auxiliary. Antara, the other, ftfq: Vidhilj, the in¬ 
junction about. Pak§ena, in one sense. Ti-tiyam, the third, i.e., the 

mental. U53: Tadvatali, of him who has that, Vidhi-Sdivat, just as 

in the case of injunction, etc. 

47. For the Nirapeksa devotee who desires only the grace 

of the Lord, the mental meditation or Dhydna is the third 
injunction as an alternative to Sravapa and Manana which are 

enjoined as helps to the acquisition of Vidyu Avith regard to the 
other kind of devotees. It is an injunction similar to the injunction 
of Sandhyd, etc.—470. 


COMMJSSTARY 

The attributes of Hama, Dama, etc., were shown in the Sutra III,, 4. 26 
(p. 639) as being necessary in tlio origination of Vidyfi along with 
the attributes of sacrifice, alms, etc. In tlie present Adhikarana these 
qualifications are looked upon from anotlier aspect, namely, not as a Sahakari 
cause in originating Vidyfi but as necessary even after the origination of 
VidyS. The Upauigad text is in the form of a Vidhi or command, and, 
therefore, these acts of Sama, Dama, etc., must bo performed. Tliey arc Vidhis 
or injunctions, with regard to tliose devotees, who are leading a household 
life, namely, the Svanistha and the Parini§thita, because the text above 
quoted makes an original statement (Apurva) with regard to these 
8&4rama devotees. But with regard to Nirapek§a devotees tlie above 
texts are no Vidhis, because with regard to these NirSi^rama devotees, these 
qualifi.catious are naturally found in them, and so there is no use of their 
being ordained witli I’egard to them. Therefore, the Nirapek§a devotees 
need not waste their time after Sama, Dama, etc., which are their natural 
qualities but they must constantly remember the form of the Lord, His 
essential attributes and deeds Therefore, tlie Sdtra says : 'ffttyam 
tadvatab. This is a third alternative to the two alternatives already 
mentioned befora To the Nirapeksa devotee, who has the desire simply to 
get the grace of the Lord (and has no other desires), these ^ama, Dama, 
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etc., form a third method. He must perform these mentally, because tl\e 
Sruti says he is to be reached by mind alone. Or the word third method 
may mean the mental meditation as contrasted witli Sravana or hearing, 
which is a bodily act; and Manana or the recitation of Mantras, which is a 
vocal act. Compared with these bodily and vocal acts, this mental Dhyana 
is the third. Tn order to show, that this mental DhySna is also necessary, 
the author gives an illustration by saying Vidhi Mivat “just as in the 
case of the injunctions and the rest.” As a Sa^rama devotee must necessari¬ 
ly perform his SandhyS prayers, etc., for the performance of yandhyS, etc., 
is a compulsory duty (Vidhi) on him, so with regard to the non-house- 
liolder, the Nirapeksa devotee, the performance of Sama, Dama, etc., is not 
a necessary duty. On the other hand, the Nirapeksa devotee, in whom 
Vidya has originated, has the duty of constantly meditating on the form 
and qualities of the Lord. 

Note : As the Sandhyd Up^sand is the duty of the householder devotee, so the Dhyana 
on the Lord is a duty, or rather may be considered as a duty, enjoined on the non-house¬ 
holder devotee. 

This does not means that the non-householder devotee is prohibited 
from performing Japa (silent prayers) and Archana (or worship of the 
Lord) with flowers, incense, etc. Because the word BhySna includes Japa, 
ArchanS, etc. Or DhySna is specifically enjoined on tlie Nirapeksa devotee, 
because DhySna must be the predominant note of Ilis worship, while Japa, 
etc., should occupy a secondary position. Thus has been described the tlireo 
kinds of seekers of knowledge (Vidya^; and the particular form of PujS, 
meditation, etc., fitted for them. 


Adhikarana XIII. 

Tt lias been taught before, how the acquisition of Vidya takes 
place in the case of the three kinds of devotees called the Svani§tha, etc. 
Now are described the methods of making this Vidyia a stable quality of 
the mind. 

Visaya : Tn the Chh&ndogya Upanisad at the end (VIII., 15. 1) we find 
the following : 

jrg: gd: 

sr ^ II X ii 

Verily this doctrine Visnu taught to the four-faced Brahma. Brahmfi taught to 
Svayambhdva Manu, Manu to his people. One should learn the Veda in the family of his 
teachers, making presents to his Guru according to law and doing his works fully, 



Bhdsya] IV PAdA, XIII ADHIKARANA, Su. 18. r.69 

one should return home and enter into household life. In a sacred spot, he should recite 
the holy scriptures, and perform good deeds, concentrating all his senses on the Supreme 
Self. He should not injure any living creature except in sacrifices. He, verily, thus 

passing his life, attains on death the world of Brahman and never returns therefrom, 

never returns therefrom. 

Here the Upanisad concludes by describing the houseliolder condition 
as the highest. 

Doiiht : Since the Upani^ad winds up with the householder, it 
appears that persons other than householders cannot get Yidya. The doubt 
is : Does Yidya originate in A dramas other than that of a householder ? 

Purvapalcsa : Since tlie Upanisad ends with the householder, it 

follows that Yidya does not originate in any other stage of life. No 

doubt there are certain passages in the Upani^jad which praise renuncia¬ 
tion. They are merely Arthavadas or glorificatory passages and must 

not be interpreted as ordaining Sannyasa. They mean tliat the Brahman 
is such a groat object that one must renounce everything for His sake. 
The llpanisads teach, however, that Brahman is acquired only by the 
Jiouseholder who follows strictly the rules of the Upanisads. This is 

the proper interpretation of the concluding passage of the Chhandogya 

lJ|)anisad. If the Upanisad did not mean .‘to teach this, then why should it 
conclude in glorif 3 dng the householder ? 

Siddhd7ita ; This objection raised by the Purvapaksin is answered 
in tlio next Sutra. 


suTKA nr., 4. 4S. 

II n »I II 

Ivvtsna, of all (duties). Bhavat, owing to the e.xistenco. 

5 Til, but, indeed, qftiirr (ifluna, by a bonsoholder. UpasaTiih&ral.i, 

tlio conclasion, the goal, salvation. 

48. The Chhandogya Upanisad concludes with the 
householder’s stage, because of the fact that this stage includes all 
the others.—477. 


(■0.\I.MK.N'TAIiV' 

Tlie word “Tu” is used in order to remove the doubt. The object of 
the ChhSndogya Upanisad in concluding by describing the Gfhastha ASrama 
is not to teach that the Grhastha alone attain Mukti, by the due discharge 
of the duties of their ASrama; but it means to inculcate that the G^hastha 
AiSrama includes all other A^ramas, and the duties prescribed for the 
G:phasthas include the duties prescribed for other ASramas also. Th^ 
Scriptures teach several duties as incumbent on the householders, and 
which are to be performed with great effort and exertion. They have 
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to perform tlio duties (Dharmas) of other ASraraas also, according to their 
power, such for example, non-injury, (harmlessness, control of senses, etc). 
Though these latter are the specific Dharmas of a Sannyasi, yet a house¬ 
holder is also required to perform them, according to his power. 

Since the Orhastha A^rama includes the Dharmas of all the other 

A^ramas ; therefore, the Upanisad properly winds up with the household 
order. So also we find in the Visnu PurSna : “All who eat the food of 

begging, whether they be SannySsins or Bralimacharins, all of tliese are 
established in the Gfhastlia A^rama, therefore, the stage of the householder 
is the best of all.” 

Ao/e: Manu also praises the Grhastha order (VI., 89, 90) : 

“And in accordance with the precepts of the Veda and of the Smrti, the house¬ 
keeper is declared to be superior to all of them ; for he supports the other three.” 

“As all rivers, both great and small, find a resting-place in the ocean, even so, men 
of all orders find protection with householders.” 

Because the Upanisads mention other ASramas also (and because 
they teach that those who perform properly the duties of their ASramas 
get Mukti), it follows that when a particular Upanisad winds up with 
the household order, it must be understood to mean that the household 
order contains Dharmas of all other orders and hence it has been men¬ 
tioned in the epilogue. This fact is mentioned in the next Sutra. 

SUTRA TIL, 4. 49. 

II n » I II 

Maunavat, just as silence. ItaresSm, of others, 

A pi, also. Upade55at, because they arc taught, or enjoined. 

49. Ill the Upanisad other ASramas have also been 
taught as loading to Mukti, just like (the condition of a Maunt ivho 
keeps) the vow of silence.—478. 

00313IEXTAJ<Y 

The last passage of the ChhSndogya Upanisad follows tlie passage in 
which the Mauna has been taught. In Chhandogya Upanisad, (VlII., 5. 1-2) 
we find all the three orders described as leading to Mukti : 

“Xow, that which the wise call Yajna (sacrifice, the characterstic mark of house¬ 
hold order) is verily the Divine Wisdom ; through Divine Wisdom the knower obtains 
the Ix)rd. Similarly, that which the wise call Isfam is also the Divine Wisdom. For 
having desired the Self, he obtains the Self. 

“Xow what the wise call Sattr^yana is also Divine Wisdom, for through Divine 
Wisdom alone, he obtains from the True, the salvation of his self. Similarly, what the wise 
call (Mauna) the vow of silence is really Divine Wisdom, for through Divine Wisdom 
alone, one after knowing the Lord, becomes absorbed in meditation and becomes silent.” 

Mte : These two verses show that Yajna, Battr^yana and Mauna are all equally 
means of salvation. 
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Tills fact is referred to in a preceding passage also of the same 
Upani§ad (Clih. Up., IL, 23. ]) : 

‘'There are three branches of (the tree called) Dharma. Sacrifice, study and charity 
constitute one branch. Austerity is another, and to dwell as a Brahmachjirin in the 
house of one’s preceptor, always mortifying the body while so dwelling, is the third. 
All these are blessed and obtain the worlds of the blessed. But the (Tod-absorbed alone 
obtains immortality (Release).” 

Similarly in the Brhadaranyaka Upanisad, (fV., 4. 22. Soo page (>21 (ante.) 
we Knd: 

“Hr^hmanas seek to know him by the study of the Veda, by sacrifice, gifts, by 
penance, by fasting, and he who knows him, becomes a Muni. Wishing for that world 
(of Brahman) only, mendicants leave their homes.” 

The above texts show that the Upanisads teach that the liighest end of 
man (namely, Release) can bo realised in any of tlio four A^ramas, if the 
man discharges rightly the duties of his A:^rama. The Chhandogya Upanisad, 
therefore, when it winds up witli the Grhasiha AArama, refers to this 
])articular A^rama because it includes all the others. 

Objection : The Sutra uses the word Ttaresam in the plural number, 
while it ought to liave used the word Itarayol.i in the dual number : because 
Uvo other A^ramas are only left and not more than two. 

This objection is answered by the fact that as these two As^ramas 
contain many sub-divisions, so they are spoken of in the plural. 

Sate : Thus the Brahmachfirt Asraraa has four sub-divisions, called Sitvitra, BriShma, 
Prd]4patya and Brhad. The Vaiiaprasthas have also four sub-divisions, r/.v., Phenapa, 
Udambara, Vaikhfinasa, and Vilakhilya. The Sannyfisa has also four sub-divisions, r/.., 
Kiitichaka, Bahfidaka, Haihsa and Niskriya. 

Tlie Chhandogya and other Upanisads mention the Brahmacharya 
and the A^anaprastha AAramas also, in the same way as they mention the 
Sannyasa (Mauna) and the Grhastha Asramas. A man can attain Mukti 
in any one of tliese four Asramas. lie may be a Naisfihika Brahmachari 
who never marries. Or lie may be a Svanisj;ha Grhastha or he may be a 
Vanaprastha or a SannySsin, and get Alukti. Mukti is not the special 
privilege of any particular A^rama. 

Thus in the J^bala Upani§ad the four AAramas are ordained (and it 
is expressly taught therein that Mukti is attainable in any one of those 
stages). 

B II ^^4 II II apft 

«iT n 

Let a person after finishing studentship (Brahmacharya) become a householder; 
after finishing the householder stage let him become a hermit or forest-dweller, and after 
finishing the hermit’s stage, let him wander forth (become a Hanny^sin).. Or he may 
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become a wanderer after finishing studentship (Brahmacharya) or after the householder's 
life or after the forest-life (if he has excess of Vairagya ). Or again whether ho has 
taken a degree or not taken a degree, whether he is an unmarried graduate, or a solitary 
widower graduate, whether his household sacred fire has been extinguished, or he has never 
lit any sacred lire, the day he gets the world-wearinessj let him on that very day wander 
forth renouncing the world. 

This shows that all men of all A4ramas are entitled to enter the 
8annyfisa A^rama. In a latter passage of the same JSbala Upani§ad, the 
Nirapeksas are also described in the sentence beginning with “Tatra 
paramal)aihsan&ni,” etc, as given below : 

5inir«p*re»iii^r q*i>fH5r5l- 5iT»Tramq\: 

^t«qf5r^r5Ri?qirqc5Tt srw qwfst 5fsqR^uq»!ftssqTcJi(?(8tsg:*iififr^%riiqc: 

9 iK ii 

Among the Pararahaihsas are Samvartaka (Prajapati), Aruni, Svetaketu, Durvdsa, 
Rbhu, Nid^gha, Jadabharata, Dattiitreya, Kaivataka and others who had no external 
marks of caste or Asrama, who had no particular mode of conduct or discipline, whoso 
conduct was opposed to caste rules, and who though not insane, acted as if they Were 
insane. Let a man, therefore, uttering the words Bhnh Svah5, throw into the water his 
staff, the Kamajidalu, his vessels, his water-strainer, his sling for carrying the load, his 
sacred tuft of hair and his sacred thread. Having thrown all these caste-marks, let him 
go out in search of His Self. Wearing the form in which he was born (namely, perfectly 
nude), above all pairs of opposite (such as heat and cold, etc.), renouncing all books, 
studies, renouncing acceptance of alms, having obtained full knowledge of the true 
Brahman, pure in heart, begging alms only to maintain his life, only on fixed hours of the 
day in the vessel of his stomach (that is, keeping the food into no vessel but putting it 
into his stomach), constantly thinking “I am (lod/' free from gain and loss, dwelling in 
empty temples or huts or an anthill or under a tree or where the cooking earthen vessels 
are thrown, or where the sacred fire is kept, on the bank of a river or in a mountain, 
forest or cave or in the hollow of a tree, or near a waterfall or on an open plateau. With¬ 
out any house, or fixed residence, without any efibrt to collect anything, without the idea 
of proprietorship about anything, always meditating on the pure Brahman with his gaze 
turned inward, constantly trying to destroy past evil Karmas, he ends his life in 
Sanny^sa,—such a man is called Paramahaihsa. 

Therefore, the Chhfindogya Upaaisadvery rightly concludes with the household 
order, because in that A^rama the duties to be performed are many: and 
it has been well said : “The day he gets the world-weariness, on that very 
day let him wander forth.’’ 

The above passage clearly shows that the moment one gets the world- 
weariness, he should renounce the world. The condition precedent 
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for entering into the older of the Sanny&sins is such world-weariness. 
The argument based upon the last Mantra of the Chh^iidogya Upanigad where 
it winds up with the household order, namely, that the condition precedent 
to entering the Sannyft a ASrama is the passing through the household 
Afirama, therefore, falls to the ground. 

The reason why a man enters into the household life is because he hAs 
unexhausted worldly propensities : the reason why he renounces the world 
is because such proclivities no longer exist in him and the world weariness 
takes their place This is the only criterion to judge whether a person is 
ready to take Sanny^ a or not. Thus this also is established that, when a 
man is endowed with the qualifications of Sama {mind-control ), Damn 
(sense-control \ Uparati (tolerance ), etc., whether he be in any ISrama or 
in no ASrama, Knowledge ( VidyS ) is sure to originate in him. 


Adhikarava XIV. 

The author now teaches that Vidy^ or Divine Wisdom is a mystery, 
and should be kept secret. In the ^vetftSvatara it is written : 

qrq m i qr gp: n li 

This highest mystery in the Vedanta, delivered in a former age, should not be given 
to one whose-passions have not been subdued, nor to one who has not a son, or who has 
not a pupil. 

Doubt : Now arises the doubt: Should this Vidyfi be imparted to every 
one or to a select few only? 

PUrvapoksa : The Masters of Wisdom are also Masters of Compassiooi 
To impart knowledge to the fit and withold it from the unfit, to discriminate 
who is fit and who is unfit, goes against their compassionate nature which 
loves all ; and consequently, the VidyS must be revealed to all in¬ 
discriminately. 

Siddhdnta : This view is set aside in the next Sutra. 

SUTRA m., 4. 50. 

n ^ I 8 I o rt 

Anavi§kurraii. not making it manifest Anvayfit, because 

of the connection, 

50. Let the Master teach the disciple not to reveal the doctrine, 
for such is the ancient usage.—479. 


85 
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OOMMEXTARY 

Let him irstinct <he rupil not to reveal the teaching. Why V 
Anvayftt ; Because in the above text of the SvetAivat ira, the instruction is 
(xpressly to that tflect. So also says the Lotus-eyed Lord Kpsjna iu the 
Gitft (XVIIL, 67) : 

!T Rt ?f'S5P!I»CT% II II 

Never is this to be spoken by thee to anyone who is without asceticism, nor without 
devotion, nor to one who desireth not to listen, nor yet to him who speaketh evil of Me. 

The teaching becomes fruitful when given to the worthy, and bears 
DO fiuit, when it falls on unworthy soil. For the Sriiti says (Svet, 
VL, 23) : 

2?6ST m I 

I qT.T?T7% qSTTfrfJ? |R?|| 

If these truths have been told to a high-minded man, wh> feels the highest devotion 
for God, and for his Guru as for (•Jod, then they will shine forth,—then they will shine 
forth indeed. 

So also in tho story of the two pupils of Prajapati, given in the 
Cbhfin^ogya Upanisad, we find the same thing. The Asura king, Virochana, 
and the Deva king, Iridra, both heard a voice projhiiming. (Chh. Up., 
YIII, 7. 1) : 

zf 

srsTT^fir^i^ 11 ? 11 

Praj^pali proclaimed : “The Atman, who is free from sins, free from old age, free 
from death, free from grief, free from hunger, free from thirst, he whose desires are true, 
whose will is true, he ought to be searched out, he ought to be understood. He who has 
known that Atman indirectly and has also realised Him, attains all w'orlds and all desires.’' 

Both went to PrajSpati to learn the meaning of this parable. Both 
were taught equally in the same words. But Virochana, deduced from 
those words, through liis perveise intellect the doctrine of materialism, and 
India the doctrine of life eternal. Virochana failed to get the realisation 
of the truth. Therefore, Vidyfi must be taught to the fit only and not 
to tJie unworthy. The fit are those who are devoted to the Lord as revealed 
and established in the world-scriptures, and wdio are endowed with 
faith. 



675 


BMsya] IV PAdA, XV ADffIKARANA, Su. 51. 

A-dhikarana XV.—'The time of the Origbiation of Vidya. 

Now tho author discusses the questiou what is the proper time wheu 
Vidy^ becomes ripe and originates in man. 

Visaya : The stories of Nachiketas, Jabala, etc., as well as of V^raadeva 
are the topics whicli constitute the subject of discussion here. 

Doubt : Here t-rises the doubt: Does the Vidyii, as the result of the 
above-meiitioned practices, arise in this very life or in the next life ? 

Pnrvapahsa : When those practices are rightly performed, VidyS. 
originates in this very life, because a man undertakes any gieat object with 
the desire '‘let me accomplish this in this very life/’ The enthusiasm is 
liable to flag, if one were told that his efforts will bear fruit in the next 
life. 

Siddhdfita : Tt is not an invariable rule, that Vidya originates in one 
life, as is shown in tho next Sutra. 

SUTRA ni., 4. 51. 

II ^ I » U ni 

Aihikam, tho present life or birth (in which we obtain knowledge). 

Aprastuta, not being present, Pratibandhe, obstruction, Tad, 

that. Dan^anftt, being declared by the scriptures. 

51. Vidva originates in this very life, provided there are uo 
obstructions at liaiid ; as this is seen (in the case of some). 
-480. 

C03IMENTARY 

When there is no obstruction to the rise of VidyS then sho originates 
in this very life; but when there is any such obstruction then the manifests 
in the next life. 

Why do we say so ? Because we find it so described in the case of 
Nachiketas, who got Vidya in one life, while there are others who did not 
get it but in the next life As in the Katha Dpanisad, VI., 18 : 

Nachiketas having then obtained all this knowledge and practice imparted by Yama, 
attained Brahman, became free from Kajas and beyond death ; another who thus knows 
the Spirit certainly becomes so. 

The above and the texts like these indicate that VidyS can originate in 
one life also. 

But there are texts which show that she originates sometimes in the 
next life. As thus V&mcideva got Vidyft while he was in the womb of 
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his mother. (See Bf. Up., I., 4. 10). The fruition is not always in the 
same life in which the effort is commenced. If the obstruction is small 
and the energy put into the practice for the acquisition of Vidy4 is great, 
then yidy& is acquired in that very life* The effort is sufficiently strong 
to overcome the weak resistance, as we see in the case of Nachiketas 
and the King of the Sauvlras called Bahugana. But if the obstruction 
is strong, then though Vidyft originates owing to the performance of 
sacrifice, charity, austerity, thought-control, etc., she remains latent, 
covered up hy the obstructions (as the chicken inside the shell), and 
she awaits the next birth, for the breaking of the shell and for her coming 
out in all her glory. It is thus said in the Gitft (VI., 37 and forward 
up to 46) : 

fsni irssffit ii ii 

JWffft ft*# iPt II II 

i 

II II 

srfk etur ii yo n 

nicq 3irqf;aT»5iI«13ftf^r 9I5[«Rft: 9RT: I 
5t% ii vt ii 

stift 3tfn qeOf^j^ii yitii 

TO d 

JwW =q ntfi ijq; II y^ ii 

ItSlf ffqW IPTfllsfl I 
«»^Jwrf5rfS^ II yy ii 
Rqf!n«RWRtg I 

vi?rTOfTOR««itfr qifit «nt q^ii yv n 

He who is unsubdued but who posseBseth faith, with the mind wandering away from 
Yoga, failing to attain perfection in Yoga, what path doth he tread, O Krs^a 7 

Fallen from both, is he not destroyed like a rent cloud unsteadfast, O mighty*armed, 
deluded in the path of the Eternal 7 

Deign, O KrsQa, to completely dispel this doubt of mine; for there is none to be 
found save Thyself able to destroy this doubt, 

Sd Krspa said: 

0 son of Prthd, neither in this world, nor in the life to come, is there destruction for 
him; never doth any who worketh righteousness, O beloved, tread the path of woe. 
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Havinji^ attained to the worlds oi the pure-doing, and having dwelt there for im¬ 
memorial years, he who fell from Yoga is re-born in a pure and blessed house. 

Or he may even be born into a family of wise Yogi-j, but such a birth as that is most 
difficult to obtain in this world. 

There he recovereth the characteristics belonging to this former body, and with these 
he again laboureth for perfection, 0 joy of the Kurus. 

By that former practice he is irresistibly swept away. Only wishing to know Yoga, 
even the seeker after Yoga goeth beyond the Bidhmic world. 

But the Yogi, labouring with assiduity, purified from sin, fully perfected through 
manifold births, he reacheth the supreme goal. 

The above texts of the Gita clearly show that Vidya sometimes does 
originate in the next life. 

Nor is it an invariable rule, as is asserted by the Piirvnpaksin, that 
no man will undertake a thing the fruition of which will not take place 
in one and the same life. There are men (wiser and more m'^dest ) who 
say “let me do the effort and leave the success to come, either in this 
life or in the next.” Thus it is proved that success in the acquisition of 
Vidyd and her manifestation depends primarily on the removal of tho 
obstructions, whether this takes place in this life or in tho next. 


Adhikarana XVI. 

The acquisition of VidyS invariably leads t) release. Now the 
author shows that when Vidyfi is acquired, Moksi invariably and neces- 
Farily follows such acquisition. In the Upanisads (Bv* Up., lY., 4. 17, and 
Svet., Up., III., 8) wo find it clearly mentioned that tho knowledge of God is 
immortality. 

II 

II {{ 

II c: II 

He in whom the five beings and the ether rest, him alone I believe to be the Self, 
—I who know, belh ve him to be Brahman ; I who am immortal, believe him to be 
immortal. (Br., Up., IV., 4 17). 

I know that great person (Purusa) of sunlike lustre beyond the darkness. A man 
who knows him truly, passes over death ; there is no other path to go. (Svet. Up.,‘III., 8). 

Doubt : Here ari.^^es tho doubt: D )es the M ►ksa take place on the 
falling off of the body in which the VidyS was acquired, or does it take place 
in the next life ? 

PuTvopciksi> I Vidy& being the cause of Mukii, there is no reason, why 
the man, who has got Vidyfi, shou'd take another birth to get Mukti. For 
a cau'^e is invariably forowel by the effect. 

Siddhdnta : This view is set aside in the next Satra. 
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II ^ I » I II 

SUTKA III., 4. 52. 

Evain, thus. g%i Mukti, of salvation. Phala, about the time of 
obtaining the fruit, Aniyamah. there is no rule. Tad, of that (ie, 

sahation). AvasthS, the condition, Avadhvtli, being determined. 

Tad, of that (/.e., of salvation). Avastha, condition. Avadhrteh, 

being determined. 

52. Similar is the case with the Mukti. There is no 
invariable rule of the time of its fruition, because it depends upon 
well ascertained conditions, because it depends upon Avell ascertained 
conditions.—481. 


COMMENTARY 

As in the case of tlie time for the origination of Vidy^, there was no 
invariable rule, whether it should originate in one life or in the next, 
tlioui'h the man had acquired all the necessary qualifications for its 
origination, and as its manifestation is delayed owing to obstructions 

which require to be removed and which are removed in the next life ; so 

also is the ccse that a man may have acquired Vidya, yet Jloksa which 

is the characteriNfic fruit of Vidya is delayed till the next life, because 
the PrSrabdha Karmas require t) bo worked out Of course, if there are 
no Frarabdha Karmas which require to be worked out, thou the Mukti 
takes place in that very life. Bat if there are Prar.ibJIia K inn is wliich 

are not exhausted in one life, then the man must take another birth in 
order to get Mukti ; for Mukti can never ho pirtial. Why do we say so ? 
‘Tad avastha avadhrteh,’ because the condition of Mukti is a definite con¬ 
dition, fully ascertained in the ciastras. Thus in the Chhanclogya 
Upanisad, (V(, 14. 2) it is laid down that a miu who finis the teacher 
obtains the knowledge ; but there is delay in his getting Makti so long as his 
Piarabdha Karmas are not exhausted. 

In the same way does a man who finds the Teacher, obtains the knowledge. For him 
there is dday only so long as his Prirabdha Karmas are not exhausted. Then ho reaches 
the peiftct. 

This text of the Chhan4>g’a shows as a well-determined rule of 
Mukti that the mfin who has got Vidya, obtains Mukti, not immediately, 
but on the exhaustion of his Prarabdha Karmas. A similar rule is laid down 
in the Smfti called the Nftrayana AdbyStnia : 

^The man who has acquired Vidy£ gets immortality, there is no doubt in it ; he goes 

Vo ‘WLxxWvV at once; 'when his PrArabdha Karmas are exhausted ; but if his Karmas are not 
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exhausted then he has to take many births, and on the exhaustion of such Karmas he 
goes to that irotld of Hari.'’ 

Iso doubt it is a rule that Vidya exliausts all Karmas, yet the 
force of the Prarabdha Kami is is not exhausted but remains antiee, 
because the Lord has so willed it. This has been mentioned before also. 
This will be further tretted of in the latter part of this book. The repetition 
is to indicate the end of the Adhy^ya. 

it 5 R:: 3?tig II 

Miy that Hiri who produces dispasslon (in the hearts of His worshippers towards 
all transitory objects of the world) but who binds with the ropes of His auspicious 
qualities (of compassion, friendliness, beauty, love, etc.), his devotees (to his fett), and 
nutkes thorn take pleasure in such bondage; and who in his turn, thnigh bound by the 
ropes of love by IIis devotees, still takes pleasure in such bondage, may that Hari be my 
beloved. 

Hero ends the Fourth PAia of the Third Al'iyctyu of the Vediiati Sutras 
with the com nentary of Baladeva called the Oovinda Bhasya. 



FOURTH ADHYlYA. 


First Pada. 

«ftRR sfciTcur H jR;: 

He who g:ivinp: the medicine of Vidy^ to His devotees, makes them free from disease 
may that Self of Joy, Hiri Himself, come withia the scope of my vision. 

This Adhyayn deals with a discussion as to the fruits of Yidy^ or 
Divine Wisdom. Though in sorno of the Sutras in the beginning, the 
subject dealt with is Sadhana or means of knowledge or practice, yet as 
the main topic is that of the Results of VidyS, it is called the Phala 
Adhyaya. 

Visnya : lu the Brhad^ranyaka Upanisad, (IV., 5. 6) it is said : 

^T?TT fs ^ ^ 

n ^ •• 

Verily, the S«df i^ to be seen, to be heard, to be constantly thought over, to be 
meditated upon, O Miitreyi I When the Self has been seen, heard, thought over, and 
meditated upon, then all this is known. 

Doubt : Now arises the doubt: Should the practices called here 
^ravana (hearing), Manana (thinking), etc., be performed once only, or must 
they be repeated ? 

Tunmpaks'i : The opp'^nent says. They must bo performed once only. 
For as the sacrifices, called Agnistorna, ete., performed once only, load to 
heaven (Svarga), etc., so the performance of Sravana, Manana, etc., once only 
gives the vision of the Self. Therefore, these spiritual exercises need not 
be repeated. 

Siddkdnia : The right view, however, is given in the next Sutra. 

SUTRA IV. 1. 1. 

II»i ^ I ni 

repetition. W!F<n Asakft, not once, many times, repeatedly. 

Upadefiat, the instructions being given. 

1. (The Sadhanas called ^ravapa, Manana and the rest 
require'^ repetition, bicaase the Scripture itself repeats the instruction 
more tiian once.—482. 
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rOMMKNT\RY 

The practices known as “heating, meditating,” etc., require repetition 
in order to produce any fruit. Why ? Because the Scripture by constant 
repotition of the same teaching, suggests that these practices should be 
repeated also. Thus in the Chhftndogya Upanisad, VI., S. 7, and the following, 
the teacher repeats jiine times tlie saying, “that is the essence and ruler of all, 
tlie desired of all, and known only through the subtlest intellect." 

m w ^ II 

Here Svetaketu is taught th(» mystery abcmt Brahman nine times 
before he understands it. 

The maxim of the Ritualistic Pliilosopliy is that the dignity of the 
Scripture is sufficiently vindicated if its commands are carried out once 
only. (Scriptures say “Perform pilgrimage." The man fulfils the law if he 
nxakes pilgrimage once only). AVhy should then Sravana, Manana, etc., be 
repeated ? Does not this contradict the above maxim ? No, the maxim 
applies to those acts only whose fruits are invisible and manifest in the 
next world : and not to acts whoso fruits are to be seen in this very life. 
Direct intuition of the Self is a visible* result to be gained in this very 
life. The fruit is visible or at least may become visible. Such acts must 
bo repeated, because they subserve a seen purpose. It is like the act of 
beating the rice, which must bo repeated till the rice grains become free 
from their husks. When the Scripture speaking about the rico for the 
sacrifice says, “the rice should bo beaten T the sacrificer understands that 
the injunction nxeans “tlie rico should be beaten, over and over again, till 
it is free from husk for no sacrifice can be performed with the rico with 

its husk on. So when the Scripture says : “The Self must be seen through 
hearing, thinking and rotlecting,’' it means the repetition of these mental 
processes, so long as the Self is not seen. 

SOTRA IV., 1. 2. 

II « M / ^ II 

Lingat, becauso of tho iudicatory sigai?. 

2. And there is an indicatory mark (which shows the necessity) of 
sucli repetition.—483. 

C()MMlCI^TARY 

In the Taittiriya Upanisad, III., 2 we find that Bhvgu goes several times 
to his father Varuria and asks him again and again, to be taught the nature 
of Brahman. 
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Bhrgu Varuiii went to his father Varuna, saying 8ir, teach me Brahman. He told 
him this, /’iv., Food, breath, the eye, the ear, mind, speech. 'I'hcn he said again to him : 
That from whence these beings are born, that by which when born, they live, that into 
which they enter at their death, try to know that. That is Brahman. 

This injunction about ropotition, is inoant for thosi? only who havi‘ 

done some such sin that a single performance' of tluj act is not sufficient 
to give thorn the Divine Vision. 

Xotp : This sin is called N^ma-aparadha. Those who are such sinners, and the 

majority of mankind falls in that category, retfuire to repeat the Sadhanas before they 
can see (fod. 


Adhllrarana //. 

Xow the author rals(»s another discussion regarding the same sul)ject. 

T>ovht \ Must this worship of (tod be done by thinking npon Him 
as the Lord of all ifajesty or as the fiiner Self of the Worshipper ? Alodi- 
tation on the Lord as ti^vara is to think Him as Almighty, the All-ordainer, 
the Terrrible, the ITnconquerable, etc., while meditation on Him as the Self 
means to think of Him as all love, as the Highest A tan, etc. 

Ptfrvapakm: The Lord must be meditated upon as the lAvara. 

For the Svehtsvatara IJpanisad, HV., 7) says : 

1% 3^ giTJ?R: I 

“On the same tree man sits grieving, immersed, bewildered, by his own impotence 
(an-isa). But when he sees the other liOrd (isa) contenU*d, and knows his glory, then his 
grief passes away.” 

Sifldbdnta : Tiie Lord must be worshipped as tlie S(df, as shown in tfie 
following Sutra : 

srTKv IV., L 3. 

^ ii » n i ^ ii 

«nw Itiufi, AtniS, the Supremo Soul, the Lord. Iti, as. g Tu, hut, 

indeed. 3>T*F5af^?l Upagachchlianti, acknowledge, (frahoyanti, make, 

appreliend. ^ Cha, and. 

8. But the Masters contemplate on Brahman as tlu! Sfdf ami teach 
It sfi to their pupils.->-484. 

The word “Tu’’ lias the force of “only." That (iod is to be worshipped 

as the Self. The knowers of Truth realise tlie Cause as tlio Self: as says 

the. Srnti (IJr. Up.,, TV., 4. 22): “Knowing this, the people of old did not 
wish for oflfepring ; they said we, who have this Self and this world of 
Brahman." 
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^ot only this, they teach this form of worship to tlieir pupils also. As 
in the Brhadaranyaka Upanisad, (L, 44. 7) : “Lot mon worship Him as Self, 
for in the vSolf all tlieso are one.” 

The word “Self” (Atman) here means the Entity wlio is all-pervadin{,% 
wliose essential nature is knowled^^e and bliss and wln> Ims the shape 
of Man. (The trod JFari always appears in a human shape before His 
devotees). 

Otliors say that the Ood is called Self or Atman, b(‘caiisc all beings get 
their existence or 1-noss from Him, because He has made them to partici]>ate 
in His substance. He must be contemplated as one’s own “Self” or “I” in the 
sense that all the functions of one's ego get their life and energy from (lod; 
and thus Ood ij? the very Self of one’s “I." 

Those are mistaken who say that tin* diva must meditate upon him¬ 
self as identical witli Brahman ; for wlien th{‘ diva is free from .Vvidya, it 
is Brahman pure and simple. The Scriptures do not mean to teach any 
such identity, as we have already demonstrated in commenting upon Sutra 
H., 1. 22, page 251. Tlie contemplation on the l.ord as Self lias, therefore, 
a dilterimt sense altogether from ])roving the identity of the creature with the 
creator. 


jt dhikarana IIL 

Jii the ('hliaiidogya and the otluu* Upanisads (Ohh., HI., IS. \) it is 
said : Let one meditate on the Brahman as mind. 

il I ii 

I.<et one meditate on tlie Brahman as (dwelling in the Mind and called) Mind; this 
is inicrocosmic meditation. Next the inacrocosmic: (let one meditate on) Brahman as 
( dwelling in Ak^sa and called) Ak^sa, the .Mi-illumining. By this latter both meditations 
have been taught, the micro<508mic and the macrocosmic (because the AkdAa includes the 
Manas). 

Doubt : Here arises the doubt; “Should one contemplate on ilanas and 
the rest as Atman as one contemplates of i^vara as Atman 

Ptfrvcipakiju : The sentence “Mind is Brahman” shows the identity of 
:\lind with Brahman. Consequently ^lind must be contemplated as Self: 

Siddhdnta : This view is set aside in the next Sdtra. 

SLTKA IV., 1. 4. 

^ ^ ^ IM I t I » II 

sf J^a, not. I’ratjke, in tl>'' symbols such as tlic mind, etc. Na, noi 
ft Hi, because. 
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4. Brahman is not to be contemplated as Self in the syn^bols like 
Manas, etc., for the symbol is not God.—485. 

CO.MMKNTABy 

In symbols like mind, ether, etc., one should not put the idea of Self 
because a symbol can never become God. It is always the seat of God and 
not God. As in the BhSgavata PuiAna we find : 

gfta agsifaf ft: i 

The ether, air, iire, water, and the earth ag well as the celestial lights, creatures, 
directions, trees, rivers, and seas, all these are the bo dy of the Lord Hari. In fact, all that 
exists is his body. Let him, therefore, bow down to Him alone as existing in these. 

Why does the 8ruti then say meditate “Brahman is Mind,” meditate 
“Brahman is Akfi^a In these passages the nominative case must be con¬ 
strued in the locative. The sentence must he interpreted as “meditate 
Brahman is in the Mind,” meditate “Brahman is in the Ak^isa.” 


Adhikarana IV. 

In the preceding 8utras the author prohibits contemplating the symbols as 
Self and has enjoined that t^vara or the Lord Hari may bo contemplated as 
Self. Now he discusses the question about Ifivara and Brahman. 

Doubt : Should the Lord Hari be contemplated as Brahman ? The texts 
which show the identity of fSvara with Brahman are the subject-matter of 
discussion in this connection. Such as Ayam Vai Harayah, etc. 

Furtm'paksa : The Lord (f^vara) should not be contemplated upon as 
Brahman because in preceding texts it has been said : “He should be 
meditated upon as Self only and not as Brahman.'’ 

Siddh&nia : This view is set aside in the next Sutra. 

sriKA IV., 1. 5. 

II » M I K II 

Brahina-dv^tibi tbe view' of Brahman Utkarsfit, on account 

of superiority. 

5. The Lord (livara should be meditated upon as Brahman, because 
such meditation is the most exalted.—486. 

couma^rARY 

Just as the Wara is contemplated upon as the Self, so must He bo 
always meditated upon as Brahman. (The three terms Atman, ISvara and 
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Brahiuan are identical). Why should tliis be so ? Utkar§&t Because of 
the exalted state, because the liord being the store-house of endless 
auspicious attributes. Such a contemplation is perfectly justified witli regard 
to Him, and is an exalted sort of meditation. The Kruti (also By. Up., 
II., 5. 19) says the same; 

^4 ^ 5r>j5 rT3(czr ^4 nr?jTf»T: weg 

*iTfRi st9i II u ii 

He (the Lord) became like unto every form, and this is meant to reveal the (true) form 
of Him (the S.tmaii). Indra (the l^rd) appears multiform through the Mdyas (appearances) 
for his horses (senses) are yoked, hundreds and ten. This (itman) is the horses, this 
(Atman) is the ten, and the thousands, many and 'endless. This is the Brahman, without 
cause and without effect, without anything inside or outside this Self is Brahman, 
Omnipresent and Omniscient. This is the teaching (of the Upanisad). 

This text shows that the Lord is to he meditated upon as Atman as well 
as Brahman. 

The same fact is reiterated in other places also, such as “Atha kasmat 
uchyate Brahma," etc. 


y Ldh ikaran a V* 

III the Kg Veda (X., hO), Purusa Sukta we have the following: 

srrgsj ii 

From His mind wa^ produced the Moon, from His eyes was born the Sun: from 
His ears, the Air and Breath, and from I!is mouth was produced the Fire. 

Here the eyes, etc., of the Lord are conceived as causes generating 
the Sun, Air, etc. 

Doubt : Should oni' contemplate on the eyes, etc., of the Lord as 
the cause of Sun, etc., or should one not? 

Purvapaksa : JSueh contemplation should not be made, because 
His eyes, etc., are very soft and tender as lotus : and the contemplation on 
them as generators of sun, etc., is against this ; and would give rise to 
the notion of theii* being very harsh and rougli. 

Siddhdnta: Tliis view is set aside in tlie next Sutra. 

sOtka i\., 1. b. 

II « M I ^ n 

Aditya-ftdi, about tlie sun and the others. Matayalj ideas. 
^ Cha, and. stif Ange, in the parts, or limbs, 3qq^: [JpapatteJj, that being 
proved, or that being reasonable. v 

6. The ideas of suii and the rest (originating from his eyes, 
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etc.,) should be made with regard to the limbs of the Lord, because of 
its reasonableness.—487. 


COMMKNTAKV 

Tlie word “(.ha" in the Sutra is employed io order to set aside the 
Purvapaksa. The contemplation on the eyes, etc., of the Lord as the 
generator of the sun, etc., is a valid contemplation, and such notion does 
not detract from the mildness of the Lord. Why do we say so? Because 
it is reasonable. Such a contemplation exalts the glory of the Lord. 
The Lord is niagnitied when wo think of His eyes, etc., as the producers 
of the sun, etc. Though they are exceedingly mild and soft, yet they are 
the generators of such strong and hard objects as the sun, etc.: this must 
be believed, because the Revelation says so, and because it is a transcend¬ 
ental mystery. 


Adhikarana VI 

In the Hvetfi^vatara we read as follows (II., 8): 

II ^ II 

Let a wise man hold his body with its three erect parts (chest, neck and head) even, 
and turn his senses with the mind towards the heart, he will then in the boat of Brahman 
cross all the torrents which cause fear. 

Doubt: This description of the posture is enjoined by the 
Revelation. The question arises : Is this posture compulsory in every dapa 
or recitation or is it optional? 

PtirrajKiksa: The recitation of (.)m is a mental process. No particular 
bodily postures are absolutely necessary for the due carrying on of any 
mental process. Therefore, tlie Asana (posture) taught in the above Sruti is 
not compulsory. 

Siddhmta : Tins view is set aside in the next Sutra. 

SLTRA IV., 1. (i. 

II » I u ^ II 

wrafstJ Asinab, .sitting. Sambiiavftt, on account of possibility. 

7. (Ix!t him recite the iiaine of the Lord Hari) in a sitting 
posture, (for prayer is) possible in that posture only.—488. 

COMiU2XT.48Y 

The ]..ortl Hari sliould be meditated upon by tho devotee, in a sitting 
posture. Wliy? Because meditation is possible only when one is sitHttg. 
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tl is not possiblo when ono is lyini^ down at full haigth, or is standin.tj;^ (U’ 
is walking. ACediUtion is possihlt^ only wlion one is qui( 3 tly seated. 

Moreover, in the SvetftJ^vatara llpani§ad, 1, .‘3, wo read : 

^ >s?fPi^iTTgJT5rr i ??: ^i?:^(rTPf ^Kj^ffeg- 

II ^ II 

Ihe sages, devoted to nieditatioii and concentration, have scon the power belonging 
to Oiod Himself, hidden in its own snalities ((^‘Una). ICe, being one, superintends all those 
causes, time, self, and the rest. 

Tlii« declares that those avIio yearn to know f»oJ siiouM ptn^form 
meditation (Dhy^na). Now Dhyftna can be performed only by him who 
is in a sitting posture? and not in any other state*. The ne\:t Sutra makes 
it still more clear. 

SUTRA TV., 1. S. 

II »I n c: II 

DhyfinSt, bocaiiso of the concentrated meditation. Clia, and. 

8. And-bnoause incditatioii is also possible in a sitting posture 
only.—480. 

aiMMSXT.UJV 

Dhyftna or meditation is thinkin{>' on ono subject continuously, with¬ 
out the inrush of ideas incongruous with tlio subject of thought. Siicli 
meditation is possible in a sitting po.stnre only, and not while lying down 
or standing, etc. Therefore, a sitting posture sliould he adopted both for 
prayeis! as well as for meditation. 

sfiTH,v rv., 1. 9. 

II « n I ^ II 

Achalatvam, motionlessness, steadiness. Olia, and, indeed. 

Apek^ya, refen-ing to. 

9. And because the Sruti has reference to motionlessness as a 
condition of Dhydna.—490. 


I'OMMKNTARV 

The word ‘Cha’ in the Sutra has the force of indeed only. In the 
Chhftndogya Upanisad, the root Dhyftya is employed in tlie sense of motion¬ 
lessness. This shows that Dhy&na has the essential quality of motionlessness, 
'rhus in Chhdndogya Upani?ad, 6. 1, we have the verb Dhyftynti ivsed 
in the sense of motionlessness. 
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Dhydna is better than < 'hitta. The earth is in meditation, as it were, and thus also 
the sky, the intermediate region, the Heaven, the Water, the Mountains and Divine Men. 
Therefore, those who among men have obtained greatness here, on earth, seem to have 
obtained a portion of Dhyana. While small and vulgar people are always quarrelling, 
backbiting and abusing each other, great men seem to have obtained a portion of the 
gift of Dhyana. Meditate on Brahman in Dhydna. 

From this indicatory mark also, wo learn tliat meditation should be 
done in a sitting posture. In secular language also we use the word 
Dhyayati in the sanio sense, as in the sentence Dhyayati Kantam Prosita- 
ramani, the wife thinks deeply or sitting in reverie thinking over her 
luisband gone on i\ distant journey. 

SUTKV IV., 1. 10. 

^ II V I U ^ o II 

Smaronti, it is mentioned in the Smftis. Cha, and. 

10. And the Smrtis also teach the same (that meditation must be 
performed in a sitting posture).—491. 

(•OMMK.STAKV 

Tims in the (ritS, Vf., 11. 13, we have the followiii}? : 

In a pure place, established on a fixed seat of his own, neither very much raised nor 
very low, made of a cloth, a black antelope skin, and Kuga grass, one over the other, 

ii w it 

There, having made the mind one-pointed, with thought and the functions of the 
Menses subdued, steady on his seat, he should practise Yoga for the purification of the self. 

Holding the body, head, and neck erect, immoveably steady, looking fixedly at the 
point of the nose, with unseeing gaze. 

The above verses of the Oita also teach that the persons meditating 
should practise the motionlessness of their bodily limbs and sen.so-organs. 
Such a motionlessness cannot take places without the sitting posture, 
Therefore, the meditation must bo performed in a sitting posture. And 
the above verses specifically mention this posture by using the words 
Upavi^ya Asano, sitting on a seat, etc. 
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Adhikarav^ VII. 

With regard to the Brhadftranyaka Upani^ad (IV., 5. 6 and other texts to 
the same effect) which declare that “the Self is to be seen, to be heard, 
to be constantly thought over and to be meditated upon,” which have already 
been mentioned before, here arises another point for discussion. 

Doubt: In this form of meditation and prayer, is there any condition of 
direction, locality and time or is there no such condition ? 

Purvapaksa : In all Vaidic ritual and Upfisana we find particular direo* 
tion, etc., mentioned. Such as the Sandhyd should be performed facing east, 
just before the sunrise on the bank of a river, etc. Since Vaidic rituals lay 
down these conditions of prayers, and the Vedantic meditation and prayers 
being in no way different from the Vaidic Sandhya, the conditions of 
direction, time and locality must apply to it also. 

Siddhdnta : This view is set aside in the next Siitra. 

SUTRA IV., 1. 11. 

II »I M n II 

Yatrn, whore. EkSgratS, the concentration of mind. 

Tatra, there. AviSe§at, is not being specially mentioned. 

11. Whenever there takes place one-pointedness of the mind, there 
let the meditation be performed ; because there are no such conditions 
laid down with regard to this meditation, as there are laid down with 
regard to the Vaidic Sandhy.1.-492. 

COMMENTARY 

In whatever direction, place or time there takes place the conoentrai* 
tion of the mind, then and there let the man meditate on the Lord Hari, 
for there is no restrictive rule regarding it. Why ? Avi6e§St, because no 
specific condition is laid down with regard to such meditation, contrary- to 
what is laid down with regard to SandhyS. In the Varftha Parftna also 
we find : 

^ ii 

TO: TOTTOli fir I! 

That place, time and condition one mast reeort to which are favourable for mental 
f^cm^Bentracion. He should resort to that place only, seize that hour only, place himself^ tn 
that condition only, see those comforts only, which are favourable, to securing /sttani^hf 
mind. For by the time, place, etc., there is. no: p^ulianty siud to be wrought* noMitatioii. 
but all enquiry about time, place, etc., is m^nt for making the mind serene* 

87 
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Says au objector: Rut the Upanigads themselves record such specific 
rules. How can you say that that there are no such rules ? For example, 
the S^vetft^vatarn Upanigad, H., 10. lays down the following rules ; 

’ I nsflsgji> Jt g gcifit^T- 

li ?o'ii 

' Let him perform his exercises in a place, level, pure, free from pebbles, fire, and dust, 
delightful by its sounds, its water and bowers, not painful to the eye, and full of sheltehn 
land cav.w. 

The Scriptures, moreover, say that sacred places of pilgrimages are causes 
.fd\ release. 

True. Places are of great help in concentration, provided there be no 
•distracting elon ents there ; but those very sacred places of pilgrimages 
become obstructions to meditation, if there are distractions there. Hence 
the best test of the place is that which the mind finds favourable ; and hence 
the Sruti says “Mano’niiknle,” where the mind feels favourable. 


Adhikarana VTIL 

In the Pra^na Upani§ad, V., 1, we have the following : 

. \Next ISaibya Satyakama jiskod him : 

,0 Master, what world does he conquer by such (meditation) who amongst men 
unceasingly meditates on Onk£ra, up to his death. 

So also in the ISTysimha TSpani Upani§ad (II., -i) we have : 

4 5?^ gg^ 

Whom all the Devas bow down to and all the Would-be>Free and the Free (Brahman- 
established). 

In another passage (Tatt, Up., III., 10-5): 

gjra flw I 

‘ Xliey bH down, and sing this Sdma. 

■ Sc also <rw ««[T (]^ Veda) 

The Wise ones alimy$ aee that highest abode of Vispu. 

Here we find a mention of the worship made to the Lord Hari, uot only 
up to one’s attaining Mttkti, but even after getting freedom. 

Doubt : Must the worship of the Lord be done only up to Mukti, or 
continued even after getting Freedom ? 

, Piirvapaksa : The opponent says that since the object of all prayers and 
. worship is to get freedom, there is no necessity of continuing the worship of 
'.the Lord, after, one has obtained'freedom. 

..c =5»ddMn/d ; -This view "is rebutted-m'the next 9fitra. . .. 



Bh&aya] 


I .pAdA~ vm ADHIKARA^A, Bit. T2. 


691. 


SUTRA IV., 1. 12. 

«?mrqurTT!3rf^ ^ II » I M II 

’^l5»W>!ira Aprayanat, till the salvation (Mok§a'. S’! Tatra, there; in = 
salvation. Api, even. ft Hi, because. fBJj; Dv?tam, is seen in the 

i^rnti. 

12. (Tlio worshii) of the fjord should he iloiie) up to the time of 
jvettiug salvation and als(t thereafter *, beeaus*^ it is so seen in the 
lievelation.—493. 


UOMMENl'ARV 

The worship of the Lord should be done up to Prayana or Mukti : 
aud “thereafter also,’’ Le.. after getting Moksa also. Why '( Because if 
is so seen in tlie 8rutis. The Smti texts have already been quoted above. 

Note : Thus the Nrsiihha T^paiij text given above says : ‘ The Mumuksus (seekers 
of Moksa; and the Brahma-vudiiis (who are established already in Brahman, namely, who 
have become free) worship the Lord.^^ The ^ has the senses of “being established.*’ 
Thus the Free as well as the Would-be-Free both worship the rx)rd. 

In addition to the texts already quoted, we have the following text 
of the Sauparna Sruti: 

Let one worship Him always till he gets freedom. Verily the Free ones also worship 
Him. 

This shows that the Lord must be worshipped both before getting 
Freedom and after getting it 

As regards the objection, that the Muktas need not worship, because 
there is no injunction to that effect, and because there is no fruit in such 
worship, we say : true. There is no injunction to the effect, “Let the Freed 
Souls also worship the Lord,’' Yet, sucli souls are irresistibly drawn to" 
worship the Lord, because He is so beautiful aud attractive. The force of 
His beauty compels adoration. Just as a person suffering from biliousness 
is cured by eating sugar ; but he continues eating sugar even after sudr 
cure, not because he has any disease, but because the sugar is sweet, so is 
the case with the Muktas. 

Thus it is demonstrated that the worshipping the Lord is an everlasting^ 
act of the souls both free and bound. 
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Adhikaranci /X 

Having thus discussed in the preceding sections, the various means 
of acquiring Divine Wisdom (Vidy^), the author now enters into a discus¬ 
sion as to the fruits of knowledge. 

Visaya : In the Ohhftndogya Upanlsad, IV., 14. 3, we have the following : 

As water does not cling to a lotus leaf, so no sinful act clings to one who knows 
Him thus. He said : *^6ir, tell me.’’ He said then to him. 

So also in the same (V., 24. 3) it is said : 

jficT ar iftii 

As the tuft of the Isik4 reed entering into the fire is quickly reduced to ashes, 
thus .indeed are burnt all his sins, who knowing the Lord, thus offers an Agnihotra. 

Doubt : Now arises the doubt : Must the consequences of the two 
kinds of evil deeds, namely, those called the Sahchita (the stored up) and 
the Kyyamfina (the deeds in the course of doing) be exhausted by suffering 
their results, or do these two become destroyed and non-adhering respect¬ 
ively, through the majesty of the Divine Wisdom ? 

Note : The Kryamtfoas become loosened, f.e., their effects do not cling to the man : 
the man passes through these Karmas as the lotus leaf through water unentangled by 
them. 

The Sanchita Karmas are burnt up. Such has been said to be the power of VidyA 

Purvopaksa : Neither the Kyyarnffna Karmas are loosened, nor the 
Sanchita Karmas burnt up by Vidyft. The law of causation is inexorable : 
as says the well-known verse : 

■ The Kama is never exhausted or weakened in its force even after a lapse of 
hundreds of millions of eons. It is'exhausted only when its consequences are suffered. 
Verily one must sulTer the consequences of his acts, whether they be ^ood or bad. 

-Therefore, these two kinds of Karmas (KryamSua and the Sancfaita> 
^re to be exhausted by suffering only. 

This being the law, the texts that say that the Divine Wisdom 
destroys all Karmas, must be understood to glorify the wise and should, not 
be taken to be literally true. They are Arthavffdas ^ or glorificatory passages. 

Siddhdnta : The next Sdtra refutes this view. 

srTBA IV., L 13. 

II » I n U II 

Tad, of him. Adhigame, knowledge being attained, w 

Pttara, of the latter, t.e., of what is l^elof done. ^ Pflrva, of the fom}er, 
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ije., of what is stored up Agbayofe, of the sins. ASle§a, non-cling¬ 
ing. Vinft^au, and destruction. Tad, that, VyapadeSftf, 

being declared. 

13. On obtaining that (Vidya) there take place the non-clinging 
of the works done in the present life, and destruction of the works 
stored up which were done in the past life. Because this is so declared 
(in the Upanisads).—494. 


<JOMMENTAIiy 

The word '‘Tad Adhigarae’ means the attainment of that, namely, of 
Brahman which here means Brahma Vidya. When this Brahma Vidya is 
attained, then there result two-fold effects: All sins which are committed 
in the present life lose their power of clinging to the man; while all sins 
which were committed in the past life and which constitute the Sanchita 
Karmas. are totally destroyed. Why ? Because it is so declared in the 
Scriptures. The two texts declaring these have already been quoted above. 
They clearly show that no sins done in the present life cling to the man, 
because he is like a lotus leaf in water, while all his past sins are burnt 
up like I§ikd reed. We cannot explain auay or restrict the plain meaning 
of Sruti texts like these. As regards the verses which say that no Karnia 
is destroyed, but by producing its effects, that holds good in the case of 
ordinary men who have not obtained Brahma Vidyd, and who are in 
ignorance. 


Adhiharana X. 

In the Brhadaranyaka Upani§ad (IV., 4. 22) it is said : 

Him (who knows), these two do not overcome, whether he says that for some reason 
he has done evil, or for some reason he has done good, ho overcomes both, and neithaf 
What he has done, nor what he has omitted to do, bums (affects) him. 

Doubt: Here arises the doubt: The above text mentions that good 
and bad deeds are both crossed over. The question arises, does the same 
law hold good with regard to the virtuous deeds as it does with regard-to 
the evil deeds of sin. In other words: Are the. Sanchita good deeds totally 
burnt up like reeds, and the good deeds done in the present life ceaa$ to 
oling. to tho man ? Just as jt was. the case .with regard to past and\presatl(f 
?|ns. 
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Purvapaksa: The Purvapak^in i^aiatains that the good deeds (whether 
KryarnSna or Sahchita) are not destroyed on the origination of Vidyft, 
because they being works done in accordance with the scriptural commands, 
do not conflict with the Divine Wisdom or Vidyfi, and therefore, they 
co-exist with the VidyS and are to be exhausted by enjoying their rewards 
in higher worlds. Therefore, it is not a correct saying that as soon as 
Vidyft originates the man gets Mukti. For, it he has unexhausted good 
works, he must pass through heaven worlds, etc. 

Siddhdnfa : This view is set aside in the next Sutra. 


SUTRA IV.* 1. 14. 

5| II « I \ I > 8 II 

Itarasya, of the other, i.c., of good deeds. ’ffPl Api, also, 
ETatn, thus. A61e§al}, noti-clingiDg (aud destruction), PAte, after 

the destruction, fall, or death, g Tu, but, indeed. 

14. The same is the case with the other (namely, the good deeds); 
the stored-up good deeds are destroyed and the good deeds done in the 
present life do not cling to the man. He verily gets Mukti on the 
falling off of his Prftrabdha Karmas,—495. 


COMMENTABV 

With regard to the other, namely, the good works whether they be 
Sahchita or stored-up, or whether they be Kryamftna being done in the 
present life, the rule is the same as with regard to sinful works. VidyS produces 
her two-fold effects with regard to good works also. She burns up the 
store of good works and does not allow the good deeds done in the present 
life to cling to the man. No doubt, good deeds are works done in con¬ 
formity with the law of the Vedas ; but it cannot be said that, therefore, 
they are not in conflict with VidyA. They are opposed to VidyA, in this much 
that their result is to produce heavenly joy and Svargic bliss; while the 
fruit of VidyA is release; and as Svarga and Mukti can not co-exist together; 
therefore, Punya, though Vaidic, is opposed to VidyA. And as a matter 
of fact, the so-called Pup yam is after all not so pure as people think 
it to be. In the Scriptures, the Pupyam accruing from Vaidic works is 
considered as sin after all In the eye of a VedAntin, all good works aru 
PApam. In fact, in the ChhAndogya Upani^ad (VIIL, 4. 1) the term PApatu 
is applied to good deeds (Sukjtam) in the same way as it is applied to 
evil decjds (Du?kftam). Both Suk^a and Du^k^ta are evils, which aro 
left behind when the man gets Mukti. 
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w jf «n?Jn 5F srV^'srniH^f^TJj «i un M «if5^ 

*1 3f^ a f«iig^ iwrif^s^fr f5ii^J%s<TcerqiCTti it? im«ft^!: ii \ ii 

• Hite ©elf is itt Bridge (refuge) and*a support, so that these worlds (may be kept 
in their proper places and) may not clash with each other. Night and day do not r«*« 
that Bridge, nor old age, nor death, nor grief, nor the good deeds, nor the eyil- deeds (of 
men). All evils turn back from Him, because He is free from all evils. He is Brahman, 
the Great Refuge. 

Consequently in tlie Gita (IV., .37) it is stated that all actions, whether 
good or bad, are destroyed when knowledge is obtained. The word 
Sarvakarmani used tliere is a generic term and includes good deeds also. 

?rr.lT^: tMt II II 

As the burning fire reduces fuel to ashes. O Arjuna, so doth the fire of wisdom 
reduce all actions to ashes. 

Therefore, it has been (established that the two kinds of Punyam 
also, like the two kinds of sins, are respectively destroyed, and made 
unclinging. The Sutrakfira further adds ‘Pfite tu.’ The word “Tu” has the 
force of verily. Verily on the destruction of the Prfirabdha Karmas, the 
man gets Mukti. .Therefore, the saying that on the origination of Vidyft 
a man gets Mukti is not a void statement. 


Adhikarana XL 

When througli VidyS or Divine Wisdom there are destroyed both 
sorts of Sanchita Karmas, namely, the good as well as the bad Karmas ; 
then at that very moment, it must reasonably follow that the body of the man 
should fall off from him, because the body is the effect of such Karmas; 
and when the Karmas are destroyed, the body naturally falls off. If this 
be so, then anyone who gets the Divine knowledge, must immediately 
pass out of this world, and so the teaching of the Divine knowledge by 
the knowers of Brahman becomes an impossibility. The present Adhikarapa 
is commenced in order to remove this doubt. 

The stored-up good and evil deeds are of two sorts, one which has 
• commenced its fruition in this world, and the other which has not 
commenced to produce its effects. 

. Ihubt : Are both these kinds of Safichita Karmas, namely, the 
Arabdha-phala and the Anftrabdha-phala destroyed by VidyS, or only the 
Anftrabdfaa-phala Karmas are destroyed? 

- PkrpapOk^ : In the Brihadfiranyaka Upaniead (IV., 4, 22) . already qubied 
above, it is said that both these are destroyed. There'is .’uo'.. axoeptieu 
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mentioned there in favour of the Earmas whose effect has already commenced; 
and as the action of Vidyfi is everywhere uniform (like the action of fire on 
every kind of dry grass), therefore, both sorts of Safichita Earmas, mature 
as well immature, are destroyed by Vidyfi. 

Siddhdnta: This view is set aside in the next Sfitra. 

sPtha IV., 1. 15. 

if II 8 n I U II 

Anarabdha-karye, the effects of which have not yet begun. 

Eva, only, g Ta, but. Pfirve, in the case of the former or stored good 

deeds and sins. Tad, that. Avadhelj, being the duration of time. 

15. But only the immature Karmas of the former lives, namely, 
.those Karmas whose effect has not yet begun, are destroyed by 

.knowledge; because that is the limit of the life of the JMnin ; (namely) 

{the limit of the life of the wise is the period over which his former 
^Karmas which have begun to produce their effects extend.~496. 

f'OMMENTARY 

The word “Tu’^ in the vSutra is used in order to remove the doubt raised 
by the Pilrvapaksa. The word “Purve'’ or “former works’’ meau accumu¬ 
lated good and evil works of the time prior to the present life. The word 
Anfirabdha-k^rye” means those works whose fruit has not commenced to 
originate. Only this latter kind of Sahchita work is destroyed and not 

rthat kind of Sahchita work whose effects have already begun to manifest. 
;Why so? “Tad avadheb”, because that is the limit. Tn the Chhftndogya 
ilJpani^ad (VL, 14. 4) it has been said that the man lives on even after the 
iacquiring of the knowledge, if his Prarabdha Karmas are not exhausted. The 
iSrtiti' says: “For him there is delay only as long as he is not delivered from 
the body.” In the Bhagavata Parana, in the address of the Sratis to the 
JLord, we find the following (X., 87. 40): 

He who has realised Thee, does not perceive that good and bad effects are produced 
by Thee, on account of the virtue and vice generated by the man in his past, because he 
j is not conscious of the commands and prohibitions of Scripture regarding good and bad 
deed affecting all embodied beings. (Because thou wiliest it so). 

This shows that it is the will of the Lord, that the man who has 
^ohtamed the Divine Wisdom should go oh living in this body, so long as 

Prftrahdia :Kannas are not exhausted. 
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Note: But the great difference in his life before the origination of VidyA and in 
his life after the origination of such Vidyi, consists in this; that before such origination, 
he feels the good and bad effect of his Kartnas, but after the origination of such Vidyfi, 
his centre of consciousness being fixed in the Lord, he is so much absorbed in the Lord*, 
that he never perceives the effects of these Karmas. 

To summarise. Vidy& is verily supremely powerful. She destroys effectually, without 
leaving any remainder, aH Karmas just as a well-lit fire reduces to ashes all sorts of 
fuel. Though this we learn from the books and must believe it also, yet we see on the 
other hand,'that divinely illumined sages, full masters of Divine Wisdom, are living on this 
earth and their bodies do not fall down as soon as they get Divine Wisdom. We further 
see that they teach others and are not inactive, consequently, we must admit that it is 
the will of the Lord that such men should continue to live, in order to spread his know¬ 
ledge and the knowledge of Theosophy (Brahma-vidyA) among mankind. This does not 
detract from the glory of Vidya (Divine Wisdom). The Vidyd has the power of burning 
up all Karmas including the Prarabdha, but she does not do so, because her power with 
regard to the Priirabdha is countermanded by the will of the TiOrd. just as the power of 
the fire to burn everything, may be suspended by the stronger power of Mantras and 
jewels. Thus there is no harm if Vidyit, under the command of the Lord, does not burn 
up the PrArabdha Karmas. 

Some raise anotlier objection. They say Vidy^ cannot originate but 
through the body Avhich is the result of the Prarabdha Karmas. Their 
argument is : The origination of knowledge cannot take place without 
dependence on an aggregate of works whose effects have already begun to 
operate, and when this dependence lias once been entered into, we must, 
as in the case of the potter’s wheel, wait until the motion of that which 
once has begun to move, comes to an end, tlioro being nothing to obstruct 
it in the interim. As when the force which moves tiie wheel is exhausted, 
the wheel stops moving of itself, so also when the fruit is fully manifested, 
tlie Karmas that produce the fruit are destroyed and not before that. 

To this objection we reply that this is not so. Knowledge is the 
most powerful of all forces. She destroys all Karmas from tlieir very 
root. She can destroy even the energy that moves the potter’s wheel, 
namely, the Prarabdha Karmas that makes this body to live; but she does 
not do so through the will of the Lord. Notliing can resist her irresist¬ 
ible course, but tlie will of the Lord. As a potter’s wheel in motion may 
be instantly put to rest, by placing upon it a heavier stone than the wheel 
with its momentum, and the wheel would cease to move, so VidyS is like 
that heavy stone, which can stop the motion of the wheel of Prarabdha 
Karma even. That slie does not do so, is in deference to the will of the 
Lord, and not because she lias not the power. Therefore, the statement 
that Divine knowledge (VidyS) can destroy all Karmas is absolutely correct. 

Adhikarana XII. 

Tlie statement that the past good deeds of a Wise One are destroyed 
by Vidya, logically leads to the conclusion that the effects of all th« 
obligatory duties (Nitya Karmas) are also destroyed, just as the effects 
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of Mmya Karinas (religious rites performed for the sake of getting some 
desired object). This deduction is not, however, correct; and the present 
section is commenced to establish this fact. Tlie proposition of the Bvhad- 
aranyaka (IV^., 4. 22)—“both the good and evil works are destroyed”—leads 
to a fresh doubt. 

Doubt: Does the AHdya destroy the effects of Nitya Karinas like 
fire sacrifice, etc., in the same way as slie destroys the eftects o*f Kamya 
Karmas ? 

Pfirvapahm : She destroys the Nitya Karmas also, because it is the 
attribute inherent in A^’idya to destroy all Karmas; for tlio essential power 
of a substance can never be lost. 

SiddhAnta: This view is refuted in the next Sutra. 

SUTRA IV., 1. 10. 

II « I u K II 

Agnihotra-adi, the daily firc'offering to lire, etc. g Tu, but, 
indeed, Tat, in the form of that («>., knowledge). Kfiry^iya, to the 

effect of getting the fruit. Eva, even, Tat, That. Dar^anrit, because 

of being seen. 

16. But the daily fire sacrifice and the rest, produce Vidyd as 
their effect; because it is so seen.—497. 

CODIENTARY 

The word “Tu'* is employed in the Sutra to remove the doubt The 
daily fire sacrifice and tlie rest, performed prior to the origination of 
Vidj^S, produce tlieir fruit in the shape of Vidya herself. AVhy? 
“Because it is so seen.” ^faniely, the Scripture states that the Vidya is pro¬ 
duced by these Nitya Karmas. Such as, Biinidaranyaka (iv., 4. 22) 

etc. “Him they known through the stud> of the Vedas, through sacri¬ 
fices, alms, austerities,” etc. The riglit meaning, therefore, of the 8utra 

iv., 1. 14, is that VidyS destroys all past good works, done prior to her 
origination, provided such works are not Nitya Karmas or obligatory 

works. The scriptures do not contemplate the destruction of the Nitya 

works, for ATidya herself is their fruit. The word “destruction” is not 
employed in connection with the scorching up of the paddy grains, etc., 
when a house is burnt and which thus become incapable of being sown. 
When a house is burnt down, the seed-grains kept in it may be scorched 
and incapable of any fruit, but we do not say that the grains are destroyed. 
So that Nitya Karmas cannot be said to be destroyed. 

No doubt, there are some Nitya Karmas, which are quasi-KSraya: 
that is to say, which produce not only VidyS, but lead the performer 
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to Svarga, etc., also. Thus the Bfhadaranyaka text ‘‘by the per¬ 

formance of Nitya works, one goes to the region of the Pitvs,” sliows that 
the Nitya Karmas Iiavo the heaven-producing power also. This heaven¬ 
leading power of the Nitya Karratts is, however, destroyed, as soon as the 
VidyS originates. 


Adhikaratm XIII. 

[The vicarious atonementj 

Tt lias been sliown above that the Prarabdlui good and bad Karinas 
of the illumined sago remain in their force, through the more will of 
the Lord, who wishes that sucli illumined sages should remain on earth, 
in Older to teach mankind, by spreading knowledge and instruction. 
Ihougli this is a general rule, yet there is an o.xcoption to it in tlie 
case of some Nirapeksa devotees wlio, as soon as they get Vidya, enter 
into Mukti; because their Prarabdha good and bad deeds are im>iiediatcly 
destroyed, witliout causing them to experience their fruit. (This is an 
c.xception, and the Lord in their ca.se does not wish that they should 
remain behind on earth to teach mankind). , 

Vtsaya : In the Kausitaki Upani§ad (I., 4.) in describing the passage 
of the soul it is written : 

e vrprsiffu 

srdf at fiiqi ii «ii 

Him approach five hundred celestial damsels, one hundred carrying; scented powders 
like saffron, turmeric, etc., in their hands, one hundred carrying dresses in their hands, 
one hundred carrying fruits, one hundred carrying various ornaments, and a hundred 
carrying garlands. They adorn him with ornaments befitting BrahmS himself. The soul 
thus adorned with Brahma-ornaments and knowing Brahman, sees everywhere Brahman. 
He approaches the lake called, £ra, which he crosses with the boat of Mind. (But those 
who do not know Brahman cannot cross this lake and are drowned in it, like the voyagers in 
the sea when their ship is wrecked). The knower of Brahman then approaches the Hours 
called the sacrificial destroying. They run away from him. as soon as ho reaches them. 
Then he comes to the river called VirajA and crosses it by mind alone. He shakes off liis 
good and evil deeds. His beloved relatives obtain the good, his unbeloved relatives ine 
evil he has done. 

Similarly the ^atyftyanins read : 

3«T 9igf9ii, 

His sons obtain inheritance, his friends the good, his enemies the evil he has done. 
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Doubt : Tho above shows that the good and evil deeds, which 
constitute the Prarabdha of the Brahmavit, are also destroyed, without 
. experiencing their fruit. But tiie question arises: Is it possible that the 
Prarabdha Karmas may be destroyed in tiie case of any person ? 

Purvapakm : The Purvapak§in maintains that the Prarabdha 
Karmas are )iever destroyed, in the case of any person, unless tho man 
suffers their consequences. The.y are destroyed, only by the man under¬ 
going the suffering for the evil he has done, and enjoying tho fruits 

of the good deeds, he has performed. Vidya cannot destroy Prarabdha* 

/ 

Siddkdnta : This view is set aside in the next Sutra. 

SITKA IV.. 1. 17. 

II » M II 

Atii]), Hiiin tin's (fleclnration of the 8ruti), tliiin this (text which 
declares that tho Prarabdha remains active throuf'ii tlic Will of the Tjord). 
Anya, (the declaration of the yruti) other than that, namely, tlie Hrutis like the 
“lotus leaf in water,” “burning of tfjika reeds.” ft Hi, because. Eke-s&ra, 

(in the branch) of .some : in some SSklias. Ubhayol), of both (the good 

and the evil deed that is commenced), the PrSrabdha of good and evil. 

17. (Ill the case of some Nirapeksa devotees, there takes 
place a non-clinging) of both (sorts of Pr&rabdhas, whether good or 
evil), because in some (Sfikhfts, like those of the Kausitakins and 
SA,tyd.yanins), there is also a declaration other than (that of tho 
Chhandogya, VI., 14. 2).—498. 


COMMENT\RY 

In the case of some Nirapeksjas, however, wlio are extremely ardent 
lovers of God and are solely devoted to Brahman, there takes place the 
separation of both kinds of Prarabdha Karmas, namely, tl\o PrSrabdha of 

good and the PrSrabdlia of evil deeds; and they have not to suffer the 
consequences of their Prfirabdha. In other words, in tho case of some 
Nirapek§as, the Prfirabdha is shaken off without their undergoing the 
enjoyment of that Prfirabdha. The reason for this is that the declaration “the 
Prfirabdha remains active in the case of the Jnfinin, because it is the 

wish of the Lord that it should so remain” is modified by tho counter 
• declaration, as we find it in certain Sfikhfis, such as those of the Kausitakins 
and the Sfityfiyanins, Thus the two Srutis “His beloved relatives obtain the 
good, his unbeloved relatives the evil he has done,” and “His sons obtain 
inheritance, bis friends the good, his enemies the evil that ho has done”— 

show that the Prfirabdha is detached in the case of some. The sense is 

this, there are certain ^ruti texts which declare that Karmas ate destroyed 
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either by knowledge or by suffering. While the texts above given show 
that the Karma is not destroyed by knowledge, but that it goes to the 
friends or foes of the knower of Brahman. The conflict of Srutis, 
therefore, must be reconciled by giving them different scopes. This 
8ruti regarding the Karmas going to friend or foe, does not relate to 
Kamya Karmas. Because in the Sutras (I\r., 1. 13 and IV., 1. 14) it 
has been shown that all Karmas except the Prarabdha, all good and 

evil deeds are destroyed by knowledge, wliilc in the case of evil deeds 

there is no element of Kamyatva. (No one enunciates such a desire 
(KSnia). “Let me do such and such evil deed, with the desire of 

suffering such and such hell-fire.’' Evil deeds, therefore, can never be 

said to be KSmyal. 

Note : The conflict of Srutis arises thus : Two texts declare that the knower of 
Brahman performs works without the work clinging to him like a lotus leaf in water 
((-^hh., Up., TV., 14. 3) and all storal up works are destroyed as the lire burns up Isika 
reeds (Chh., V., 24, 3). These two texts of the Ohhandogya Upanisad declare that 
Karma is destroyed by knowledge; while the text “there is delay for him so 
long as he does not die/’ (Chh. Up., VI., 14. 2), shows that Karma is destroyed 
by suffering. These three texts, two showing that Karma is destroyed by 

knoiHedffe^ and the third showing that it is destroyed by mffcrimf only, must be 
reconciled with this fourth text which declares oleariom sufferings and 

enjoyments. How the Karmas of one man can be suffered or enjoyed by another 
man ? How can the good or evil deeds of a Jn^nin be suffered or enjoyed by his friends 
and foes ? This is the problem propounded for solution. 

This special Adhikarana teaches tliat the Lord bestows the good 
results of the good Prfirabdha deeds of the Jiifinin on the friends of such 

Jnanin, and puts the evil results of the evil Prarabdha deeds on the 

enemies of such Jnanio, and bring such Jnanin at once towards Him, 
because he is impatient to see the Lord, the supremely beloved ; and he is 
not able to suffer tlie pangs of separation from Him any longer. 

Thus the rule made by the Lord that the PrSrabdha Karinas are 
destroyed only by enjoyment is not broken, for the Prarabdha Karmas of 
the Jnanin are enjoyed by his friends and foes. This vicarious enjoyment 
thus upholds the justice of the Lord and the unchanging nature of His laws. 

But, says an objector, good and evil deeds are formless, and are not 
like physical ornaments, etc., that they may be given away to anybody, 
it is not, therefore, proper to say that a friend gets the good deeds, and 
the enemy gets the bad deeds. Moreover, it is open to another objection, 
namely, why should another man enjoy the fruit of deeds not done by 
him ? To this objection, we reply, that the Lord is omnipotent, and 
has full power to do against the law. Therefore, in the case of some 
extremely yearning souls, there takes place detachment from Prfirabdha 
Karmas, and such Karmas are attracted by other persons: and exhaust 
their force on them. 
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In the next Hutra, the doubt how the Prarabdha Karmas of the Nira- 
pek.^a devotees can to another person is answered. 

SUTRA IV., 1. 18. 

^ II» n 11 

Yad-eva, whatever. Vidyay&, by knowledge. iRi Iti, so. ft 

Hi, because. 

18. The text “whatever ho does with knowledge” intimates that 
the Prarabdha Karmas may go to another.—409. 

COMMKNTARY 

The text of the Chhfindogya UpanL^ad “Yadova vidyaya” (I., 1. 10) shows 
that works done with Vidya arc very potent, even when sucli Vidya is not tlio 
highest Brahma VidyS, but is only knowledge related to Jiva (human soul). 
Since the power of Vidya, whether of Brahman or of Human soul, i.s 
divine in her nature, and irre.sistibIo in her energy, it follows that, 
through the grace of this Vidya, even the Prarabdha Karmas lUijy be 
destroyed, without undergoing their suffering, through the command 
of the Lord. Nothing is too wonderful in the case of VidyS. 

What does then follow from this ? The conclusion is mentioned 
in the last Sutra. 


SUTKA IV., 1. 19. 

II » I n K II 

Bhogona, with the enjoyments (all heavenly joys), g Tu, but. idt: 
Itare, the other two (the gross and the subtle bodies), K§»payitv3, 

giving up. Atha, then. Sampadyate, obtains, joins. 

19. Having given up (the gross and subtle bodies), 
he joins in the enjoyment (of all divine bliss along with the 
Lord).-500. 

COMMKN’TAKY 

The Nirapeksa devotee having obtained Vidya, transcends the other 
two, Itare, namely, he throws off the other two bodies called the Sthula 
(gross) and Suk§ma (subtle'. He gets the body of the companions of the 
Ijord, namely, the divine body called the Par§ada-vapub. Having obtain¬ 
ed this body, he gets the power of enjoying, along with the Lord, all 
the bliss which the Lord enjoys. Then is realised in him literally and 
truly, the meaning of the Sruti (Tait. Up., H., 1, 1.), “He enjoys all blessing, 
at one with the omniscient Brahman.” This is the highest stage reached 
by the soul. 



FOURTH ADHYAYA 

Second Pada 

Tn»pr: 1Tr»l5TTW> m: I 

g fsflr: w ii 

May that Kn^na, the Lover of His devotees, be my rcfup;ft, by recitinp; whose 
sacred name are vanquished and totally destroyed the mighty obsessing elements of the 
senses and vitality. 

Adhikarana I. 

In the present IMda, tlie author discusses tlie mctliod of tlie soul’s 
leaving the body, at the tini(5 of death, in the case of a Jhanin ; as a preli¬ 
minary to his describing tlie Devayana path in the next chapter. In the 
Chhandogya Upauisad (VI., 8. G) we have the following : 

JJ l^sftpFT II t II 

When the soul of the person goes forth, the Speech is merged in Mind, the Mind 
in Breath, the Breath in Fire, Fire in the Highest God. 

Dotiht : A doubt arises hero: Wliothor tln» above passage nu»ans to 
teach that only tlie function of Speech is merged in mind, or whether the 
Speech itself, together with its function, is merged in the mind ? 

Pfirvapaksa : The Purvapak§in maintains that the function of Speech 
only is merged in the mind, because there is not found the nature of Speech 
in mind, and because the Speech and the other senses function under the 
control of mind. 

Siildhcinta : This view is set aside in the next Sutra. 

SUTRA IV., 2. 1. 

iM 1 H I m 

VAk, Speech, R«fRf jllanasi, in the mind. Uar^anAt, because 

of the Sastric declaration. Babdat becaii'^e of tlie word of the Vedas. ^ 

Cha, and. 

1. Speech (itself together with its function is merged) 
in the mind, because it is so seen, and because there is a Scriptural 
statement.—501. 

COMMENTARY 

The speech enter.s tiie miud organically as well as functionally. Why ? 
When the Speech ceases, the activity of mind is seen. 

Note : When the external Speech is stopped, there goes on the mental Speech. 
This proves that not only the organ of Speech, but its function also are present in mind. 
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This is a natural fact of psychology. Moreover, it is a matter of observation that while 
the function of speech comes to an end, the mind still continues to act. 

Moreover, there is the express statement of the Chliandogya Upanisad, 
iiianasi sampadyate,’" the speech merges in the mind. This also shows that the 
speech, organically and functionally, enters the mind. Any other explanation 
would be against the spirit of the above text. The sense is this, that there 
is no proof by which we can find the Speech in the mind existing merel.y 
functionally ; we have no proof that the function only merges in mind 
and not the organ of speech. 

An objector says : But mind does not possess the nature of speech, 
and so we cannot say tliat Speech itself has merged in the mind, but all 
that we can say is that only the function of speech lias entered the mind. 
It is sometliing like fire and water. The nature of water is not that of fire, 
but wo see that fire does enter water functionally, though not organically. 
For water can become heated by fire, by the merging of the function of 
the fire in water, though the fire itself does not enter the water. To 
this objection we reply : It is not so. The siieech only combines with 
mind (in a mechanical mixture like that of milk and water), and does not 
become Laya in mind (as water is said to become Laya in air, when its 
constituent parts, oxygen and hydrogen, become separated and enter into air. 
It is like the water entering into air, in the form of vapour and not that 
of Laya in air, in the form of separated gases). The sense is this, that 
though the mind and speech are intrinsically different (as water and air), 
yet there is the opinion of these two at the time of death, like the vapour 
entering into the air. 

SUTRA IV., 2. 2. 

mhm II » I H I ^ II 

Atah, Eva, for this very reason. Sarvani, all (the senses), 

Anil, after. 

2. And for this very reason, all (the other sense-organs) 
merge in the mind, after (the merging of speech).—502. 

COMMENTARY 

In the above text of the Chliandogya Upanisad, there is mention of 
the merger of only speech in the mind. Lest one should fall into the error 
of thinking that other sense-organs like hearing, etc., do not merge in mind, 
the present Sutra declares that they also merge in mind, and not in anything 
else : but subsequent to the merging of speech. 

It is to be understood that since the speech unites with the mind 
only, and not with fire (though there are some texts to that effect also such 
as BrhadSranyaka Upanisad III., 2. 13) it follows that all the other 
sense-organs unite also in the mind. But all do not simultaneously enter 
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into the mind, they follow after the entrance of speccli. As we find in the 
Pra^na l^panisad (III., 9) : 

r II II ^ 11 

II 

The Oosmic Fire verily is Udana. (It helps the U(Una in man), therefore, when a 
person becomes exhausted of energy, he p:oes to another birth, with his sense-faculties 
merged in the mind. 

Similarly, in tlio same Upanisad (IV., 2) we find : 

^r: ^ q\ Ii 

He said to him, ‘‘As, O Ofirgya ! all the rays of the sun when going to set, become 
one in that orb ot light, and on his rising again they again spread oul in all directions, 
so verily these all Devtis become one in that High Divinity, the mind." 

These two texts olearly show that all the sense-orgiu\>. enter into the 
mind and not into anything else. 


Adhikarana II, 

Now the author eonsiders the same text of the Chh^inlogya Upanisad. (VI., (>. 1) 
wliich says that the lianas enters the PrSna (the Mind enters the Breath). 

Doubt : After the sense-organs have entered the Mind, at the time of 
death, does the Mind go to the Pr^na or to the Moon ? 

Phrvapaksa : The oppoiicmt says the mind enters' the Moon, for the 
Bvliadaranyaka text (Til., 2. 13, already given at page 429 antp), shows that 
Mind enters tiie Moon. 

SifhUfdnta : This view is controverted in the next Sutra. 

srTRA IV., 2. 3. 

qim^TlU^ll ^ \ \ \ \ W 

Tad, tiiat. Manali, mind. qr% Prano, in the IVana, breath, 

UttarM, from the subsequent clause. 

3. That mind (iu which all the sonse-orgaas have entered, merges) 
in Breath (Prana) because of the subsequent clause (of tlie Chh. Up., 
VI, 6. 1).—503. 

COMMENTARY 

The word “tliaP' means that in which all the sense-organs have 
entered. The mind, along with all the sense-organs, enters into the Pr^na. 
AVhy ? Because the Chh^udogya text (VI., G. 1.) says “Manab prfine’^ (the 
mind enters the Breath). And this sentence immediately follows the 
clause '‘the speech merges in the mind.’* 

89 
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But, says an objector : How do you then explain the text of the 
Byhadfiranyaka Upanisad, (lit, 2. 13), which says that the mind of the person 
dying enters the Moon ? If the mind enters the Breath, then this text of 
the Byhadaranyaka Upanisad (see p. 429) will find no scope. To this we reply 
that the venerable author of the Sutras, Lord Badarc^yana himself has 
reconciled this apparent conflict, in his Sutra, III., 1. 4 : 

Ff it be said that the scriptural text mentions also the going of the various 
senses into various elements, like fire, etc., and therefore, the senses do not accompany 
the Soul, when it goes out of the body, to this we reply, that the going of the senses to 
the elements is mct/xphorical only. 

Therefore, when the Brhadaranyaka Upanisad says that the mind onteis 
the Moon, it is to be taken in a metaphorical sense. 


Adhikarana ///. 

Now the autlior considers the statement of the same passage of 
the Chhflndog5^a Upanisad (VI., (J. V. *'Pr^nas tejasi" (the breath enters the 
fire). 

Donbi * Here arises the doubt : Whether this Pr^na in which has 
entered mind with all the sense-organs, merges into Tejas (cosmic 
fire), or does this Pr^na merge into the Jiva (individual soul) ? 

Pfirvapakm : The opponent maintains the view that Prana merges in Tejas, 
because the text of the Chhandogya Upanisad is definite on that point. 
Where there is a <lefinito statement, it is wrong to assume anything elsf\ 

Slddhdnta : This view is controverted in the next Sutra. 

sTtra IV., 2. 4- 

II 1# I H I V II 

Sal}, that (Pidna, life, or broatli). Adhyakso, in the president, 

tlie Jiva, the individual soul. ?i5-3q»i»T-HTf^wr: Tail-upagaina-adibhyah, because 
of the statements about the froiiijr of the life to the individual soul, with 
all the senses. 

4. He (PrAija) enters the ruler (tlie individual Soul) ; because of 
the statements as to his cominj; to the soul, (found in Br. Tip., 
IV., a :i8).-r)04. 

COMMENTART 

That Prftna merges into the Adhyaksa or the presiding deity of tlie body 
and the senses, namely, the human soul itself. Why do we say so ? 
Because of the following statement of the Brhadfiranyaka Upanisad (IV., 3. 38). 
awr tisiH afiramftignTs qimr 
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And a8 bodyf^uards, warriors, charioteers, and commanders of armies gather round 
a king who intends to go out on a march, thus do all the Pranas gather round the Soul, 
at the time of death (and march along with it), when a man is thus going to expire. 

This shows that tho Frana, along with all the sense-organs, goes to 
the Jiva. 

Nor is there any conflict in this view witli the stateineut of the 
Chhfindogya Upani^ad (VI., 6. 1) that the Prana merges in Tejas. Prana, after 
having joined with the Jiva, goes into the Tejas and thus that statement also 
becomes valid. It is just like saying ‘‘the river Yamuna goes into the 
8ea,’' meaning thereby that tlic Yamuna, uniting with the Ganges, goes 
into tho sea. 


Adhikarana IV. 

Now is to be considered the .statement of the entrance into the Tejas 
l)y the fioul. 

Doubt : Here aiises the doubt: Does tlie individual Soul, joined by 
the Prana, take up its abode in the Tejas or in tlie collective elements ? 

Pitrcapakm : 'Pho opponent maintains the view that the IVana, 
having entered into the individual soul, merges into the Tejas, because 
of the definite statement “Pranas tejasi,” “the Jiva enters in Tejas.’' 
The word Prana here should be explained as meaning the Jiva in which 
the Prana has entered. 

Siddhdnta : This view is set aside in the next Sutra. 

SLTHA IV., 2. 5, 

W ^ \ 'il X II 

Bhutesu, in the elements. Tad, about that. Rruteb, there 
beinK a Vedic statement. 

.5. (The individual Soul, with PrS^a, merges into) the elements, 
because there is a scriptural statement to that effect.—505. 

COMMENTABY 

Tlic individual soul enters into the live elements and not merely in the 
Tejas. Because in tlie Bvhadlranyaka Upani§ad tho Jiva is described as entering 
into all the elements, Ether, Air, Tejas, Water, etc., (Bv. ITp., IV., 4. 5). 

g «ir ?rj?nrwr >i5i 

5wi 3^»r: 
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TW: 11^!! II 3^ <f?r « a?»3»T^Rr 

qfsfia^srfn «T?w f# gi# 5 Rfifap<i«i^ II y. 11 

That Self is indeed Brahman, consisting of knowledge, mind, life, sight, hearing, 
rarfh^ watery windy ethevy light and no light, desire and no desire, anger and no anger, right 
or wrong, and all things. Now as a man is like this or like that, according as he acts and 
according as he behaves^ so will he be : A man of Fgood acts will become good, a man of 
bad acts, bad. He becomes pure by pure deeds, bad by bad deeds. 

And here they say that a person consists of desires, and as is his desire, so is his 
will; and as is his will, so is his deed; and whatever deed ho does,''that ho will reap. 

Tlic above Smti dearly declares that the Jiva is not only Tejoniaya 
(consisting of light), but Aka^aniaya, V^yumaya, etc. In fact, it consists 
of all elements. 

^loreover, the next Sutra strengthens this argument. 

.srTHA IV., 2. H. 

II y i 11II 

Na, not. Ekasmin, in one. Darsayatah, they both 

(the question and the answer) show, ff, Hi, because. 

fi. The individual soul does not enter in one element only, because 
the question and the answer both declare it to the contrary.—50C. 

COMMENTARY 

It should not be considered that the Jiva is merged in the single element 
of Tejas only. Because the contrary is mentioned in the question and answer 
between ISvetaketu and Pravaliana in the Clihandogya (Jpanisad (Adhyaya 
V. Khandas 3-10, see pages 422-425 ante). This fact has been established 
by the author of the Siitras in his previous Sutra, TIL, 1. 1 (page 426). 
Similarly, the merging of the Prana into various elements, like Tejas and 
the rest, is not directly, but in conjunction with the individual soul, and 
this is the fact established by the previous Siitras. 


Adhiharana F. 

Now another question arises with regard to the above text of the 
Chhfindogya Upauisad ‘(VI,, S. 6) which was the subject of consideration in 
the preceding six Sutras. 

Doubt : The doubt that arises here is the following : Does the soul 
of the wise, as well as that of the person who does not know Brahman, 
follow this particular method of going out of the body, or is it confined 
only to the soul of the man who does not know Brahman ? 

Ptirvapaksa : The Purvapakgin maintains that the ignorant only 

go out by the method previously described, for the wise do not follow this 
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method of deparlurc, as is showu ia the following Sruti of tlie Byhadfirai.iyaka 
IJpnni^ad (IV., 4. 7\ 

*i?r ^T«n ii ^*1 acsrfsg^fr a® ^m^gd ii 

When all those worldly desires that cling to the Antahkarana are entirely given up 
(and spiritual desires spring up) then the mortal becomes immortal, then he enjoys litre 
Brahman. 

[This verse describes the state attained through the special grace of (jod. It looks 
very much like a state of physical immortality or Jivan-mukti]. 

Tlie word Atra in the above verse shows, that the wise man enjoys 
tlic immortality here, in this very life ; and does not require to go out of 
the body, in order to enjoy the bliss of Mukti. 

Sidclhdnia : This view is set aside in the next 8iitra, 

SUTRA IV., 2. 7. 

ii « i h i ii 

WHT Siuuaua, common. ^ Cha, indeed. Asfti, proceeding 

further, u)j to the way. sqsRnid, Upakramfit, before beginning, 
Aniftatvam, immortality. ^ Cha, and. Anuposya, without burning, 

witliout dissolution. 

7. Indeed uoinmoii (to him who knows and him who 
does not know) (is the departure) up to the beginning of the 
Avay ; and the immortality (of Brhadarapyaka Upanisad, IV., 4. 7) is 
(a metaphorical one) without having burned (the connection witli the 
body).-507. 


CO.\IMENT.\KY 

Of the two “Cha's” to be found in the above Sutra the first has the 
force of indeed. He who does not know and he who knows, have both this 
in common, that their method of going out is the same,'upto the point 
from which the path commences. In otlier words, up to the soul’s entering 
into the arteries through which it has to go out. Of course, there is 
difference at tlie time of entering and onward, when they have once 
entered these arteries. He who does not know (Ajfla) has to enter one of 
the hundred arteries that proceed from the heart downwards. But he who 
knows (Vijna) goes out by that artery which is one hundred and first 
and which rises from the heart and pierces the crown of the head. 
Thus the ChhSndogya Upani§ad declares (VIIL, 6. ti): 

II K II 

There are a hundred and one vessels of the heart, and the chief of them 
(proceeding from the heart) pierces through the head. By that one going upwards, 
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ho obtains deathlessness. The others are for the purpose of carrying the soul to 
cliverso other Lokas. 

[It is only when the soul passes out of the Brahma Nadi that there is Keleaso], 

It is about this passage of the soul through the coronal artery that 
tlie mention is made also in the Brhadaranyaka Upani^atl ilV., 4. 2). 

II 

The point of his heart becomes lighted up, and by that light the Self departs, cither 
through the eye, or through the skull or through other places of the body. 

This going out through the skull, mentioned in the above passage, 
contemplates the case of the one who knows (Vijha), while ho who docs 
not know (Ajua) goes out through other passages, such as eyes, ears, etc. 
As regards the Brhadaranyaka text (IV^., 4. 7) declaring that he who knows 
gets the immortality even here ; that applies to tiie wise man (Yijha) who 
has still connection with the body, and whose such connection has not been 
burnt up and dissolved. The immortality referred to in the BvhadSranyaka 
(IV., 4. 7) denotes, therefore, the destruction of earlier sins and the non¬ 
clinging of later acts, which come to liiin who knows the Lord. 

The above is further explained in the next Hutra. 

srTitA IV., 2. 8. 

II « I 1 c; 11 

Tad, that (iinniovtality). ’Tl'ftW: Apitelj, till he has acquired direct 
knowledge or union with Brahman. Saiiisara, as Sariisara. 

Vyapade^&t, tlie state being named. 

8. That (immortality mentioned iji Brhadaraoyaka iV., 4. 7., 
refers to this sinlessncss of the saint) because the Scripture 
teaciies that the condition of the Sahisara lasts (up to the time of the 
realisation of Brahman).—508. 


commentahy 

The “immortality’ mentioned above refers to this condition of 
sinlessness, belonging to him who knows (Vijiia), but whose connection 
with the body has not yet been dissolved. Why do we say so ? Because 
up to attaining Brahman, the texts describe Sariisara state. Dp to the 
time of the realisation of Brahman, the man is in Sariisara, the characteristic 
of which is connection with the body. The realisation or direct vision of 
Brahman takes place only when the man reaches, through Devayana path, 
the liighest heaven of Brahman called the Samvyoma. And this never 
takes place before the dissolution of the soul’s connection with the body. 
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srTRA tv., 2. 9. 

il « 1 \ K 11 

Suksma, of tho sinbtle body. Prnmaiiafeah, frt)m th(^ authority 

or the means of knowlocl^o. ^ Cha, and. Tatha, thus, IJpalah* 

dheh, it being observed. 

9. And the subtle body still persists, beeaiiso of an authority 
of tho Scripture, and because the existence of the body is actually 
observed even in tlio higher planes.—509. 

rOMMENTMJY 

The connection witli a body (whetlier gross or subtle) is not dissolved, 
so long as the Vidvan (the man who knows) exists in tins world (whether 
tfu» world be j)hysical or any liigher and subtler plane). That which 
constitutes his subtle body still persists and gO(N with tlu' man, after his 
throwing off l\is physical body. Why ? Because there is an authority to 
that effect in the scriptures. In the Kausitakf IJpanisad (1., 3) there is a 
colloquy with tho Moon and others held by the departed soul of the VidvSn. 
From this conversation we infer that some sort of body must persist, at that 
stage, to enable the soul to liold conversation with the j\Ioon and others. 
For it is a matter of observation, that no conversation can be lield without 
a body. Therefore, when the Byhadaranyaka (17., 4. 7) states that he becomes 
immortal even //crc, it means that sort of immortality which every sinle.ss 
man enjoys, oven without the dissolution of his connection with a l)ody. 

sCtuv w , 2. 10. 

11 » 1 I \ ^ w 

Xa, not. Upamardeua, in tin* way of destruction of bomlage. 

Atah, because of this reason, 

10. Hence the text of the Brhaduraijjmka Hpanisad should not be 
taken to teach the destruction of the connection of tho physical 
body.—510. 

rOiMMEXTAKV 

It thus appears that the text of the Brhadaranyaka (IV., 4. 7) cannot teach 
that sort of immortality which consists in tinj destruction of connections 
with a bod5^ It teaches immortality of mental peace, enjoyed by all good 
men. 

sf'TttA IV., 2. 11 

IIVI ^ 1 n II 

Tasya, of that very (subtle body). <i«t Eva, verily. ^ Cha, and. 
Upapattel), it being possible, swrt Osnifi, the heat. 
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11. Anri to that very subtle 
(which is perceived on touch), 


-511. 


body belongs the warmth 
because tliat is reasonable. 


rOMMEXTARV 

The warmth wliich is observ^od on touching’ tho t^ross body, before 
the man dies, belongs really to the subtle body, and is an attribute of tlM» 
subtle body, and not of the ,^ross body. Why ? Because it is reasonable. 
So lonj? as the subtle body is in the physical body, we perceive that the 
latter is hot, but when there takes place the separation of the subtle from 
the gross, we do not perceive this warmth in the gross body. 'fherefore, 
the presence or the absence of the warmth of the gross body, depends on 
its connection or disconnection with the subtle body. Therefore, it is 
reasonable to hold that the warmth belongs to the subtle body, and not to 
the gross body. The word Cha, in the Sutra, indicates tliat this is an 
additional reason for liolding that the Vidvan also goes out of the body, at 
the time of death. Because in the case of the Vidv^n also, we find that at 
the time of death, his body becomes cold, indicating that he also goes out of 
the body, accompanied by the subtle body. 

In the next Sntra the author himself raises a doubt and then 
answer it. 

SUTRA IV., 2. 12. 

II « I H I n II 

Pratisodhftt, on account of the denial. Hi, so. Chet, if. 

Na, not. HSrirftt, bccani=!e departure from the embodied soul (is prohibited). 

12. If it be said that he wlio knows does not go out of 
the body, on account of the prohibition, then we reply, that it is 
not so: because the prohibition refers to the going out of the 
PrA.pas from the embodied soul.—512. 

(^OMMKNTARV 

It is objected that tlie VidrSn does not go out of the l)ody, beeanse then; 
is a prohibition to that effect in BrhadSraiiyaka (IV., 4. (5): 

^tasra ^reafirat a aea ' apnr aajFTaP'sr aSta ua 

awjcJrfk I 

But as to the man who does not desire, who. not desiring, free from desires, is satisfied 
in his desires, or desires the Self only, his vital spirits do not depart elsewhere, being 
like Brahman, he goes to Brahman. 

The above verse shows, by using the word Tasya Prfinah, that the life- 
breath of him, who knows, does not go out To this objection we reply that 
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the above sontonco does not say, “Na tasya Pranft dehfit iitkrainanti,” (his 
life-breaths do not go out of the body (DehSt), but it really means, “Na tasya 
Prana Aarirat utkramanti” (Ids life-breaths do not go out from the soul). 
(Sarirat means soul, or that which has a body). Tlierefore, the prohibition 
is to the going out from the soul, and not from the body. For, as a matter 
of fact, it is observed, that the life-breaths of the Vidvan even go out of the 
body. 


srTRA IV., 2. 13. 

ii » i ^ i U ii 

Hpnstah, clear, Hi, because. Ekos^m» of some (Sakhus). 

13. And because it is clear according to some recensions. 
—513. 


CO^rMKNTAUY 

There is no scope for controversy in this matter. Because “Na tasya 
Pr&n^ utkramanti” is tlie reading in the K^nva recension of the Brhadaranyaka 
Upani^ad ; but in another recension, namely, those of the Mi^dhyandinas, the 
reading is “Na tasmSt PrSna utkrSmanti,” him the life-breaths do not 

go out.” The word Tasmat, meaning “from Am,” is a very clear term, 
and leaves no room for doubt that the prohibition applies to the going out 
of the Prana from the soul. The Byhadaranyaka text means that the Pranas of 
the wise man never leave the soul. It does not mean that they never leave 
the body. The next sentence Atraiva samavaliyante” means “these PrSnas 
merge indeed in that.” The word Atra, “in that,” means in Brahman, the 
object of attainment. 

Objection : In the previous section of the BvhadSranyaka in the dialogue 
between Artabhaga and Yajhavalkya, there is also a statement that the Prfinas 
do not pass out of the body. The objector says: How do you explain that 
statement ? We give the passage here below (By., Up., IIL 2, 10 
and 11) : 

“YdjSavalkya,’’ he said, “everything is the food of death. What then is the deity to 
whom death is food 

“Fire (Agni) is death, and that is the food of water. Death is conquered again by 
water.” 

“Yiljnavalkya,” he said, “when such a person (a sage) dies, do the vital breaths (Frdnas) 

90 
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move out of him or not V' ‘^No,” replied Y^jnavalkya, “they are gathered up in him, he 
swells, he is inflated, and thus inflated, the dead lies at rest.” 

The above is the K^pva reading. The sense of the question is this. Artabh%a asked 
Yajnavalkya, “When this God-knowing man dies, then do his life-breaths (Pranas) go 
out from this (Asm^t), namely, from this body.” In other words, does he go out along 
with the Pranas from the coronal artery, from the crown of the head, or does he remain 
in the body so long as it does not fall off and then goes away ?” To this question, 
Yajnavalkya replies, that the Pr^n^s of such a sage remain in the body, so long as the 
body does not fall off. Such a sage remains in the body, and the body swells up, being 
inflated with the external air. Thus inflated, the dead man lies at rest. Thus experiencing 
the Prarabdha fruit in the shape of the swollen, inflated body, the sage leaves such body 
to his sons and kinsmen and gets Mukti at once. This is the difficult text propounded 
for solution to those who maintain the view that the Pranas of the sage always leave 
the body. 

The reply to this is that the above text mentions a very exceptional case, 
the case of those ardent, impatient, lovers of God. Such persons do not 
pass through the above process of death, the Lord Hari himself stands near 
them at the time of death, and freeing them from the body, takes tliem at 
once with him to his home. The Prflnas, of course, in such a case do not 
follow the soul. They remain behind in the body. 

The followers of Advaitam explain the above text in the following way: 
This non-departure of the PrSna from the body refers to the case of those 
who worship the unqualified Brahman. 

But that explanation is wrong. Because there are no such words in the 
above text to indicate that it applies to those who meditate on unqualified 
Brahman. Secondly, we have already demonstrated that unqualified Brahman 
is a fiction. 

The whole argument of the Advaitins is thus given by Sapkaracharyya in his commen¬ 
tary (IV., 2. 3); 

“The assertion that also the soul of him who knows Brahman departs from the body, 
because the denial states the soul (not the body) to be the point of departure, cannot be 
upheld. For, we observe that in the sacred text of some there is a clear denial of a 
departure, the starting-point of which is the body. The text meant at first records the 
question asked by Artabhdga; When this man dies, do the vital spirits depart from him or 
not ?” then embraces the alternative of non-departure, in the words, ‘No,’ replied 
Yfijaavalkya; thereupon anticipating the objection that a man cannot be dead as long as 
his vital spirits have not departed, teaches the resolution of the Pr^pas in the body ‘‘in 
that very same place they are merged ; and Anally, in confirmation thereof, remarks, “he 
swells, he is inflated, inflated the dead man lies.” This last clause states that swelling, 
etc./ affect the subject under discussion, that from which the departure takes place (the 
Tasm^t of the former clause) which subject is, in this last clause, referred to by means of 
the word, ‘He.’ Now swelling and so on can belong to the body only, not to the 
embodied soul. And owing to its equality thereto also the passages ‘from him the vital 
spirits do not depart; in that very same place they are resolved’ have to be taken as 
denying a departure starting from the body, although the chief subject of the passage is 
embodied mill This may be done by the embodied soul and the body being viewed 

« we We to explain the paseage if read with the fifth case." 
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SUTRA IV., 2. 14. 

II » I ^ I u II 

Smaryate, it is mentioned in the Smytis. ^ Cha, and. 

14. Smrti also declares the same.—514. 

COMMENTARY 

In a bmyti (Ydjnavalkya Smrti, III., 167) there is a declaration that 
the soul of the Vidvfin departs by means of the coronal artery through 
the head. 

2?Tfir w 

Of those, one is situated above, which pierces the disc of the sun and passes beyond 
the world of Brahman, by way of that, the soul reaches the highest goal. 

Thus the Sruti and Smrti cstablisli the proposition that the wise also 
depart from the body, accompanied by the PrSnas. 


Adhikarana VI. 

It has been mentioned above that the individual , soul accompanied 
by the PrSna and the group of sense-organs merges into the subtle 
elements like heat and the rest at the time of departure. It has further 
been established that this is the method of departure oven of him who 
knows. Now a now doubt is raised. 

Doubt : The Prfinas like tlie speech and the rest together with their 
vehicles, the subtle elements, belonging to the wise sage, merge in their 
respective causes like fire, etc., or in the Supreme Self. 

PUrvapaksa: The Purvapaksin maintains that the organs of the 
Prfinas merge in their respective causes and not in the Supreme Self 
because of the text, “Yati&sya puru§asya” shows that the Prfinas and the 
senses merge in their causes. We give the passage below (Bv. Up., III., 
2. 13.) : 

eft f h 

^Am m: errft f ii ?? ii 

'‘YAjSavalkya,” he said, “when the speech of this dead person enters into the fire, 
breath into the air, the eye into the 8un, he mind into the moon, the hearing into sjrace, 
into the earth the body, into the ether the self, into the shrubs the hairs of the body, into 



716 VEDANTA-StiTRAS. IV ADHYAYA. iGorinda 

the trees the hairs of the head, when the blood and the seed are deposited in the water, 
where is then that person ?” Yajnavalkya said, ‘^Take my hand, my friend.” 

“We two alone shall know of this ; let this question of ours not be (discussed) in 
public.” Then these two went out and argued, and what they said was Karman (work), 
what they praised was Karman,” m., that a man becomes good by good work, and bad 
by bad work. After that Jaratkarava irtabh^ga held his peace. 

The above shows distinctly that the senses resolve into their causes, 
the elements. 

Siddhdnta : This view is set aside in the next Sutra. 

SUTRA IV., 2. 15. 

II » R I n II 

errfJT T&ni, those (the Tejas, and the speech, etc., denoted by them). 

Pare, in the highest Brahman. fWT TathS, thus, fc Hi, because. ’TIC 
Aha, says. 

15. These (fire and the rest together with the senses) merge in the 
highest; because the Sruti declares it to be so.—515. 

COMMENTARY 

In the ChhSndogya Upaoi§ad (VI, 8. 6) is said “Tejab parasySra devetayfini,” 
the Tejas in the highest divinity. The word Tejas here includes all the 
sense-organs, like speech and the rest, together with the Pranas. These 
merge in Brahman who is the Atman of all. Because he is the material 
cause of everything. Why do we say so ? Because the above ChhSndogya text 
“Tejah parasySm,” is a very distinct declaration that the Tejas and the 
Prfinas with the senses and their vehicles merge in the highest. 

As regard the Byhadfiranyaka text (III., 2. 13) it is to be explained in a 
metaphorical sense, as has already boon mentioned by the author in Sutra 
III, 1. 40, page 429. For, as a matter of fact, no one ever sees the hairs of 
the body entering into the shrubs or the hairs of the head entering into 
the trees. The whole of the above Bphadfiranyaka passage is a figurative 
statement. 


Adhikarana VII. 

i/ie aui/wr raises another doubt regarding the same topic. 

Doubt : There has been mentioned before that the Prfina and other 
life-elements of the sage merge in the Supreme Self. Is that merging, a 
combination by juxtaposition, as in the preceding instances of the 
merging of speech in mind, etc ; or is it a merging by unity of nature, as 
in the case of the rivers flowing into the sea (Mund., Ill, 2. 8). In other 
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words, do these permaneat atoms retain their specific characters when 
they merge in the Supreme Self or do they become resolved into a homo¬ 
geneous mass, with the Root of Matter, which constitutes tlie Achit-Sakti of 
Brahman. 

Ptlrvapaksa: The Turvapak^in maintains that these permanent 

atoms retain their specific characters, even when they are merged in 
Brahman : and that for two reasons, first, because this is in harmony 

with the preceding cases of merging. When the permanent atoms 
of speech, sight, hearing, etc., enter Manas, they do not lose their specific 
nature ; similarly, when the mental atom, in company with tlio five 
other atoms of speech, etc., merges in Prflna, it retains its separate nature, 
why should then Prfina and the rest when they enter into the Supremo 

Self, (or rather into that aspect of Brahman which is the Achit-Sakti) 
lose their identities ? Secondly, there is no specific statement in the Sruti 

that they lose their identity. Therefore, it is a merging by way of 

combination and not identity. 

Siddhdnta: This view is refuted in the next Sutra. 


SUTRA IV., 2. 1(). 

II y I ^ I U II 

AvibhAgah, tliorc is no division or separation, Vacliacat, 

on account of the statement. 

16. (The merging of the permanent atoms of Praija and the rest 
is by way of identity, for) there is no separation, as is stated by an 
authoritative text.—516. 


COM51EXTAKY 

The merging of the Prfina and the rest in the Supreme Self, or 
rather in that aspect of Him which is Achit-Bakti called Tamas—the Great 
Darkness, the Root of Matter—is by way of non-separation, that is to say, 
by way of identity. (The Prfina and the permanent atoms are resolved into 
this Root-Matter, losing their specific molecular nature). How do we 
know this ? Vachanftt—because of a te.xt. In the Pra^na Dpani.sad, (VI., 5), 
we have the following ; 

I vfiSv'SftUi: mut 
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As these rapid ocean-going rivers, on reaching the ocean, go to rest, lose their 
name and form, and are said “they are in the oceanso indeed of the Great Beholder, 
these sixteen Parusa-going Prindples, on reaching the Purusa, .go to rest, losing thar 
name and form, and men say, “They are in the bosom of the Lord,”—He then becomes 
above all Principles, and the immortal. About it is this verse. 

Tho above verse shows that the sixteen Kalfis or portions of the body 
of the soul merge in the Supreme Self, called here the Furu^a or the person. 
(The sixteen KaISs (permanent parts) are the eleven sense-organs and 

the five Tanm^tras: or tho eleven sense-organs and the five Prfinas], It 

further mentions that they lose their name and form. When these permanent 
atoms (called sixteen Kalfts) are tlius merged in the Root-Matter aspect 
of Brahman, then the Jiva becomes AkalS or partless, permanent-atomless, 
then he becomes immoital. So long as these atoms (Kalas) retain their 
name and form, tiieir distinctive nature, tho man does not gain immortality. 

Tho sense is this. The subtle body of the sage when he leaves the 
dense body, though no longer having the power to ensnare the sago in its 

meshes, yet follows him in his journey towards heaven, for, it is burnt up 

by Vidya, like tho burnt up piece of coal, which retains the form of coal 
but is a mass of ashes. But when the sage goes beyond tho cosmic Egg, 
then this semblance of the subtle body, whicli was following him so long, 
also falls away from him at the last moment, when the eighth covering of 
the Egg, the covering of the Pure Prak^ti (or tho Root-Matter) is pierced 
by the soul. Here the subtle body drops down and is resolved into the 
matter of the I’ure Prakvti. This is the meaning of the symbol that the 
soul bathes in the river called Viraja or Rajas-Iess. After this bath, the 
soul leaving behind the subtle body in the river Virajft, (like the Pilgrim 
in tho famous allegory of Bunyan leaving his burden) proceeds in all its 
pristine purity, in the Body called BrShma-Vapnlj—the Body-Divine created 
by the mere Will of the Lord, and away from all taints of Prakfti, unites 
with Brahmani and enjoys the Bliss of Heaven. 


Adhikarana VIII. 

Now the author commences a new topic, in order to show the difference 
in the methods of going out of body, in the case of the sage and of one 

who does not know. He had promised to show this difference in a 

preceding Sutra, and he now goes to fulfill that promise. In the Chhfindogya 
Upani^ad (VIH,, G. 6) as well as in the Eatha Upanii^ad (VII., 6) there 
was mention of a hundred and one arteries by which the soul goes out 

The wise go out by the hundred and first artery (the Su^umnS). 

Doubt; Now arises the doubt; Is it right to wake this restrictive 
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rule that the wise aloue go out by the hundred and first artery, while the 
ignorant leave the body, by any one of the remaining hundred arteries ? 

Pfirvapaksa : The opponent maintains the view that there can be 
no such restrictive rule. Because, in the first place, the arteries are very 
minute ; secondly, they are very numerous; and thirdly, they are very diffi¬ 
cult of distinction by the soul of the dying. Therefore, whether tlie man 

be a sage or an ordinary ignorant person, at the time of death his soul 

cannot distinguish the proper artery by which it should go out. In fact, 
the words of the verse “Tayorddhvam Syan amvtatvam eti” show that by 
going upwards by anyone of those arteries, the man gets immortality. 
Therefore, it is not necessary that the man should go out by the hundred 

and first artery only, but that ho may go out by anyone of these arteries ; 

provided that he goes uptvardSf and not horizontally or downwards. 

Siddhdnta : This view is refuted by the author in the next Sutra. 


SUTRA TV., 2. 17. 




II » I H I II 


51^ Tat, of that, of the soul in wliicli have entered the permanent atoms 
of speech and the rest, Okalj, abode, the heart. Agra-jvala- 

nam, lighting up of the point, the upper portion of tlie heart becomes illumined. 

Tat, by Him, by the Lord dwelling in the heart. Prak^ita, 

illumined, shown. 5Tt: Dvaralj, the door, the root from which the hundred 
and first artery has its origin. VidyS-s&raarthy&t, by the power of 

its knowledge, Tat, that, that knowledge. He§a, remainder, the element, 
Oati, path, the way, the carrying by tlie Devas called Ativaliika on the various 
stages of that path, Amismvti-yogat, because of the application 

of remembrance. ^ Cha, and. IKrda, (the Lord) who abides in the 
Heart Anugrhitab, being favoured by, being a.ssisted by. 

SatadhikayS, by tlie one hundred and first artery. 

17. Then there takes place a lighting up of the point 
of His abode, and by the door so illumined by Him, the soul 
departs through the hundred and first artery, by virtue of the 
power of his wisdom and by the application of the memory 
of the path which results from such wisdom, and through the favour 
of the Lord in the heart.—517. 


COMSIENTARY 

The wise goes out by the artery called Smjumnd, which is the hundred 
and first artery. Nor does this artery remain undistinguishable by 
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him. Because as soon as the soiil, at the time of departing from the body, 
has withdrawn into itself all the permanent atoms, beginning with speech 
up to Prana, there takes place a sudden lighting up of tho whole region 
of tho lieart, and tho soul can at once see the SusumnS artery, by which it 
has to go out. It does so primarily, through the favour of tlie Lord of the 
heart, and socjondarily, by the power of the Vidya, that it had acquired, 
and by virtue of the memory of the path, by which it has to travel, knowing 
from his Vidya (knowledge), that the path of Devayana is one, on which 
there are various Devas, who carry tho soul from stage to stage. This 
memory of the teaching, which was theoretical up to that time, comes to 
his lielp at that critical moment. Nor is the word knowledge or “Vidyfi" 
of this Sutra, the dry theoretical knowledge, it is knowledge coupled with 

devotion. A result or Sesa of this Vidya is the memory of tho AtivShika 

Devas, wlio help the soul, to accomplish this journey. It is through 
the help of these three, namely, through the favour of the Lord Hari 
dwelling in tho heart, through the might of Vidya (devotional knowledge) 
and through tho memory of tho AtivShika Devas, that tlie soul of the 

wise experiences no difficulty in selecting the proper artery of the 

heart by whicli to go out, specially wlien the whole heart is glowing with 
the light of tho fjord. 

Note : This lighting up of the point of the heart takes place in the case of all souls, 
whether they be wise or ignorant, but tho wise alone can select the 8usumn5 artery and 
not the ignorant. 

AVhon the wise soul is thus helped by the Lord of the heart and by 
his devotion and the memory, then in that glowing light, the Lord 
points out to the soul, as it were, the hundred and first artery, by which 
it should go out. Thus tho soul comes to know that artery, and goes 
out by it. This is the patli by which the wise go out. 


Adhikarana IX. 

In tlie (yhhandogya Upanisad (VIII., 6. 5) we have the following : 

W ^ ^ ^ 2lT5|fc^- 

II ^ II 

But when he departs from this body, then he departs upwards by those very rays : 
or he goes out while meditating on Ora. And while his mind is failing, he is going to 
the sun. For the sun is the door of the world. Those who know% walk in ; those who 
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do not know, are shut out. ‘There is this verse: There are a hundred and 5ne arteries 
of the heart ; one of them penetrates the crown of the head, moving upwards by it a 
man reaches the immortal; the others serve for departing in different directions, yea, 
in different directions. 

The above verses show that the soul coining out by the coronal 
artery, follows the rays of the sun and thus reaches the disc of the sun. 
The words in the original are “Etair eva raSmibhir ”—by these v^y rays. 

Doubt : TCow arises the doubt ; That a man dying in / the daytime 
can follow the rays of the sun and go to the solar dls(^ The question 
is, does the soul of the wise man, who dies in the night, also follow the 
rays, when there are no rays to follow? 

Purvapaksa : The Purvapakgin maintains, that there being no rays 
of the sun at the nighttime; only that wise man who dies in the day¬ 
time, can follow the rays and not otherwise. The wise, therefore, must 
die at a time, when the sun is shining. 

SiddMnta : This view is set aside in the next Sutra. 

SUTRA TV., 2. 18. 

II » I ^ I W 

rftn Ra^mi, the rays, Anusftri, following. 

18. The wise follows the rays of the sun (whether he dies in day 
or in night).—518. 


COMMENTARY 

Whether the wise dies by day or by night at whatever time he dies, 
he follows the rays of the sun and goes on those rays to the solar disc. 
This we say because the Scripture nowhere says that only by dying 
during the daytime, the soul can follow the rays of the sun and not 
otherwise. 

SUTRA IV., 2. 19. 

^ ^ II » I ^ I U II 

NiSi, at night sT Na, not Iti, so. Chet, if. Samban* 

dhasya, of the relation. *11^ Yftvad, as long as. ^ Deha, the body exists. 

Bhftvitvtt because of the existence. DarSayati, the ^tras 

show. ^ Cha, and. 

19. If it be objected that one dying in the night cannot follow 
the rays of the sun, we reply it is not so. Because the connection 

between the rays and the body persists as long as the body lasts. 

Scripture also declares this.—519. 

91 
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COMMENTAET 

If it be objected that a person dying at night cannot follow the rays 
of the sun, because there is an absence of such rays then, we reply it 
is not so. Why ? Because the connection of the solar rays with the 
human body is a permanent one, so long as the soul remains in tlie body. 
The days and nights may revolve, but this connection of the human rays 
(Aura) with the solar rays, continues ; and it is. not a fact that the connection 
is cut off during the night Therefore, at whatever time a man dies, 
the rays being there, the soul can go by it to the solar disc. The 
proof of this connection of the rays of the sun with those of the body 
is furnished by the fact that bodily heat is perceived both in the winter 
and in the summer, both in the night and in the day. If the connection 
wore cut off, then owing to the coldness of the winter, there should be 
no heat in the body. But the bodily heat is perceived not only in 
summer nights but also in the wintry nights. Nor is this a mere inferential 
proposition, based upon reasoning alone, but there is scriptural authority 
for it also. Therefore, the Sutra says “DarSayati cha,” “and scripture also 
declares this.” In the ChhSndogyu (Jpani§ad (VII., 6. 2,) we find it stated in 
the following: 

stftwai at wjg gar wiwfr 

gar: ii ^ ii 

As a yery long highway goes to two places, to one at the beginning, and to another 
at the end, so do the rays of the sun go to both worlds, to this one and to the other. 
They start from the sun and enter into those arteries; they start, from those arteries 
and enter into the sun. 

There is another Sruti also to the same effect: 

arwar? Slat aiafta wa 

I 

These rays and the arteries are verily connected together, and they are never 
separated so long as this body is alive. Therefore, through these he sees, through these 
he goes out, through these he enters into different undertakings. 

Therefore, it is an established rule, that the wise follow the rays of the 
sun, whether they die by night or by day. 


Adhikarana X. 

Now is discussed a new topic. 

Doubt : Does the man who knows, get the fruit of Vidyft if he happens 
to die during the southern progress of the sun or does he not? 

Pdrvaptdcsa : The opponent maintains the view that the northern 
progress is the path leading to Brahmaloka, described in both the rimti 
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and the Srayti. Moreover, we see instances of persons like Bhi^ma and 
others, who waited for the northern progress of the sun for leaving their 
bodies. Therefore, the sage who dies during the southern progress of the 
sun does not get to the Brahma-world. 

Siddhdnia: This view is sot aside in the next Sfltra. 

sOtra IV., 2. 20. 

11 8 I ^ I o II 

9r?i: Atol}, for this very reason. ^ Cha, and. Api, also, '•unt Ayane, in 
the (southern) progress of the sun. Dak§ine, in the southern. 

20. For the same reason the sage dying during the southern 
progress of the sun also gets to Brahma-world.-—520. 

COMMENTARY 

“For the same reason” namely, there being absence of partial fruition 
of VidyS and the exhaustion of obstructive acts by her. Vidyft cannot 
have partial fruit It must produce its entire result Moreover, it has 
the power of removing the effect of all obstructive works. For these 
two reasons also, the sage dying during the southern progress of the 
sun gets verily the fruit of Vidyfi and the Pdrvapaksa is consequently 
not valid. Moreover, it will be mentioned further on that the words 
“northern progress of the sun” do not mean any time, but denote the 
name of the Ativ&hika Devas, whose function it is to conduct the soul 

forward. As regards the case of Bhi^ma, who put off his death until the 
beginning of the northern progress, it was because he had got the boon 
from his father of dying at will, and so he did not die during the 
southern progress of the sun. Or it may be explained on the ground 
that Bhi^ma wanted to promote pious faith and practice and so put off 
his death until the northern progress of the sun. Therefore, his case is not 
to the point. 

Says an objector ; But the OitS is against yon. It clearly says 

(VIII., 23-27) that if a man wants to get Mukti, he must regulate the time 

of his death, so that he may die during the northern progress of the 

sun. 

siqwi d II II 

That time wherein going forth Yogis return not, and also that wherein going forth 
they return, that time shall I declare to thee, O Prince of the Bhdratas, 

spnm iwiiPtd srt* ii V( ii 
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Fite, light, daytime, the bright fortnight, the six months of the northern path—then, 
going forth, the men who know the Eternal go to the Eternal. 

nftpw iwi: TOmar 
fra nr:ir ii ii 

Smoke, nighttime the dark fortnight also, the six months of the southern path- 
then the Vogt, obtaining the moonlight, returneth. 

sptfT: a?! i 

<nHir «iT?<raiif%nwf«nss^ ja: ii ii 

Lig^t and darkness, these are thought to be the worlds everlasting paths; by the 
one he goeth who retnmeth not, by the other he who returneth agiun. 

slit qA giifil 

fRaifals «i%g ii ii 

Knowing these paths, O Pftrtha, the Yogt is nowise perplexed. Therefore, in all times 
be firm in Yoga, O Arjuna. 

Here the topic has the subject of time as its commencement, and time 
being the principal topic which the Lord propounds to teach, we infer that 
the words day, fortnight, month, etc., are time-denoting words and are not 
the names of Dev as and that dying during that time leads to Mukti. The 
above passage further shows that dying during the night or during the 
southern progress of the sun does not lead to Mukti. This doubt is removed 
by the author in the next Sutra. 

SUTRA IV,, 2. 21. 

% II 2 I ^ ^ II 

«nPl*ls Yoginalj, those devoted to tlie Brahman, Prati, about 

Smaiyate, is remembered, Smfirte, the two that are worth remember¬ 
ing, (dual case). ^ Cha, and. iff Ete, these. 

21. The above text mentions with regard to the Yoglns, that these 
two paths ought to be remembered, (it does not say that a Yogi must 
die in the one path and not in the other).—521. 

COMMENTARY 

The above passage of the Gita only proclaims this fact to Yogins, who 
are persons devoted to Brahman, that they must remember that the path 
of the moon is inferior to the path of tlie Light. It further tells them that 
these two paths are worthy of remembrance. It says “knowing these paths, 
0 Pftrtha, the Yogi is no wise perplexed.” The above passage, therefore, 
does not state an injunction for the sage to select special time of death. 
Moreover, it is wrong to say that the topic begins with the mention of 
time, and that since the opening sentence refers to time, therefore, these 
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words must be taken as meaning time. As a matter uf fact, the passage 
opens with the word “tire,” and “fire” and “smoke” cannot be called 
time-names. It is impossible, therefore, to take these words as meaning 
time. Consequently “fire,” “smoke,” etc., mean here the Ativ&bika Devas 
called “fire,” “smoke,” etc. That they are AtivShika Devas is mentioned 
by Bftdarfiyapa himself in his Sutra, IV., 3. 4. 

As to the following statement: 

ggiflt 

The daytime, the bright fortnight, and the northern progress of the sun are stated 
to be the approved times for a man to die, while the times contrary to these are not 
approved. 

This refers to the case of those who have not got wisdom. For an 
ignorant man the daytime, etc., is the best. But he who has got VidyS 
may verily leave his body at any time, during any season, and surely he 

will reach the Lord Hari. 



FOURTH ADHYAYA 

Third Pada. 


wnfin4 i 

Jnc^ ^ WTJ19«?<: H 

May (bat Lord Kra^^a be the object of my love who is satisfied easily even witb^tho 
show of devotion, and thus satisfied, shows tho soul the path to His abode and the goal 
it must reach. 


Adhikarana I. 


In this Pftda arc going to be determined the Path which leads to the 
world of Brahman, and the (ioal ivliich is Brahman itself. In tho Chhfindogya 
Upani^ad (IV., 1.5) we have the following : 

sifljsft t3 n^sgffir II t II wiOT fc gaffti 

*r w %3t II ^ II ft ?iafftr wift w 

II 3 II w ? w vriJjsffkr ft 9% 5i1>)3 «Tft 5fk>3 »Tift ?f w livil ^ *?5 

%«f: ^wtRrft?WTftaiw5=^w ftfd a?3^s»n5w« ii !< ii a wiwi® 

nJTJ|F«»^ aftiw«TT5ir w irT#5% il K ii ?ft 35=^?is 


ia?re: II in 11 

He said: 'X^is person who is seen in the eye is the Self (called V^mana). This 
is the Immortal, the Fearless. This is Brahman. Nothing clings to this. Because (such 
a person resides in the eye) therefore, if any one drops melted butter or water on it, it 
runs away on both sides (and does not cling to the eye). 

The wise call Him the Bamyadv^ma (the Most Beautiful), because all objects of 
beauty enter into Him. All beautiful objects enter into him who knows Him thus. 

He verily is called VAmani (the Giver of beauty) because He alone gives beauty to 
all. He who knows Him thus gives beauty to all beings inferior to himself. 

He is also Bh^mani (the Resplendent) for He shines in all worlds. He who knows 
this thus, shines in all worlds. 

Now when such persons die, whether (their relations) perform their death ceremonies 
or not, they go to the plane of the Bay, from the Ray-plane to the Day-plane, from the 
Day-plane to the Bright-fortnightly plane, from the Bright-fortnightly plane to the Northern 
six-monthly plane, from the Northern six-monthly plane to the Annual plane, then to the 
sun ; from the Solar plane to the Lunar plane, from the Lunar plane to the plane of 
Lightning. There a Not-human Person approaches them. He leads them to Brahman. 
This is the path guarded by the Devas, the path that leads to Brahman. Those who 
proceed on that path, do not return to this round of humanity, yea, they do not return. 
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This shows tlmt “Archis” is the first stage on the patli. But we 
have a different account in the Kausitakt ITpanisad, (I., 3) where Agni is 
mentioned as the first stage : 

He (at the time of death), having reach the path of the gods, comes to the world o^ 
Agni, to the world of Vayu, to the world of Varuna, to the world of Indra, to the world 
of PrajApati, to the world of Brahman. 

Then thoie is a third passage in the Brhad^ranyaka ITpanisad, (V'., 10) 
which shows that Vftyii is the first stage on the DevaySna path : 

Ji?[i % B rngjinrsifRir q*ri ^ 

H assl fjcu h 5T!i 2f«iT 3 p4 

B B 5T5i H 3?4 

?iftJTs=TO% 5!rT?^^; ?un: II ? II ^?ut mm>n’):,ii n 

When the person goes away from this world he comes to the wind. Then the 
wind makes room for him like the hole of a carriage wheel, and through it he 
mounts higher. He comes to the sun. Then the sun makes room for him, like the hole 
of a Lambara, and through it he mounts higher. He comes to the moon. Then the moon 
makes room for him, like the hole of a drum, and through it he mounts higher, and 
arrives at the world where there is no sorrow. There he dwells for eternal years. 

While the Mundaka Upanigad, (II., 11) mentions the sun as the first 
stage on the path : 

u<l:«l%5r ?tT«tr II rt spnf^ 

q?ir??r: 9 IIsq??TWT II ?? II 

But those who practise meditation and contemplation, in a retired place, tranquil, 
wise and living on alms, reach through the help of the sun, being free from Rajas, that 
immortal Person whose essence is unchanging. 

And there are other accounts also in other scriptures. 

Doubt : Here arises the doubt: Is the road to Brahma-world one, 
or are they many (one of which being the road beginning with Archis as 
mentioned in the Chhandogya Upanisad)? 

Purvapaksa : The opponent maintains the view that since the roads 
describe different nature, and because every one says this is the only road, 
therefore, the roads must be different. 

Siddhdnta : The next Sutra disposes of this view. 

SUTRA IV., 3. 1. 

II » I ^ I Ml 

Archi^-fidinft, by the path of the rays, etc. na Tat, that 

Prathiteb, being well-known. 
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1. The first stage on the Devayftna path is Archis, because that is 
well-known.—522. 


COMMEKTAnV 

Every sage goes to the world of Brahman hy the path in which 
Archis is the first Why do we say so? Because it is well known. In 
other passages of the ITpanigad, also, whenever Devayftna is described, it 
commences with Archis. Thus in the Chhindogya Upanisad, (7., 10. 1) we 
find Archis mentioned as the first stage of the path. 

^ •' »uir«r: 

filfu nrs^fi u wiww ii 

Tliose who know this thus, and those who perform works of faith and hardship 
(altruistically) in some secluded pleasant place go (after death) to Archis from Archis to 
day, from day to the light half of the moon, from the light half of the moon to the six 
months when the sun goes to the north, from the six months when the sun goes to the 
.lorth to the year, from the year to the sun, from the sun to the moon, from the moon to 
the lightning There is the i>erson, the servant of God (Manu), he leads them to Brahman. 
This is the path of the Devas. 

The above passage occurs in the Vidyft of the five fires of the Cbhftndogya 
Upanisad. It, therefore, shows that even the worshippers of other Yidyte also 
go by the path beginning with Archis. In the Brahmatarka also we find 
the same : 

Kik«r uinf i 

There are only two paths well established and well-known ; that which commences 
with Light for the passage of the wise and that which commences with smoke for the 
passage of those who perform (sacrificial) acts. 

This being so whenever a different path is mentioned, there also 
we must supply the deficiency from other texts, in the same way as 
we did in the case of the attributes of the Lord, for though the subject- 
matter may be different, the Yidyfi is one. Therefore, all texts must 
be construed as commencing with Archirfidi, otherwise there would be 
split in the sentence. 


Adhikarana IL 

Now the Author, in order to show that the stages of Vftyu, etc., 
mentioned in other texts, are to be combined with Archis, begins a new 
Sfltra. In the Kausitaki passage given above, we have it stated that 
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“ho comes to tlto world of Agni, to tlie wnrhl of VHyn, ('to.'’ 'I’ho wliolo 
passage is repeated below (Kan. Up., T., 3.) : 

He (at the time of death) having reached the path of the gods, comes to the world 
of Agni, to the world of VAyu, to the world of Vanina, to the world of Indra, to the 
world of Praj^pati, to the world of Brahman. 

Doubt : Hero arises the doubt : Should the stages of Vftyu and the 
rest mentioned above, ho inserted in the Arehirfidi path, or should they 
not ? 

I^(rvapakm : The opponent holds the view that they should not be 
so inserted, because they are read in a certain order, and beeauso no option 
is allowed to make any such addition. 

Siddhdfifa : This view is controverted in the next Sutra. 

.Vo/f : The three texts, one from the Chhsindogya irpanisad, one from the 
Kausitaki Upanisad and the third from the Brhaditranyaka T^panisad, began 
the description of the path with three different words, “Archis,” “Agni’^ 
and ‘'ViJyu.'’ In order to harmonise them, it is shown that the path really 
coinmenoca with Archis ; and Agni and Surya arc hut different mo<le 9 of Archis, 
while Vayu also comes in on the path, but at a later stage. To understand the 
discussion, we may anticipate matters and say that there are twelve (or according to 
another calculation) thirteen stages on the path. After the soul has entered the coronal 
artery it successively passes for rather is conducted by the Devas of) the following 
stages : 

1. Archis, the Deva of light. 

2. Dinam, the Deva of day. 

:l. Suklapaksam, the Deva of the Bright-fortnight. 

I. TTttarAyanim, the Deva of the northern progress of the sun. 

5. Samvatsaram, the Deva of the year. 

(). Devalokam, the world of the Devas : (the same as V^yuloka, according to some). 

7. \’^ayu, the world of Vayn. 

S. Adityam, the world of the sun. 

0. Chandram, the world of the moon, 

10. Vidyut, the world of lightning. 

11. N'^aruiiam, the world of water. 

12. Indram, the world of Indra. 

Bi. Prajdpati, the world of Prajapati or of the four-faced Brahma. 

No single passage of the Upanisad gives all these thirteen stages ; but they are 
arrived at by collating different passages scattered in v.arious IJpanisads. This is what 
the author of the Sfftras has done. 


HVTUA IV., 3. 2. 

II 8 I ^ I ^ 11 

srrfq; VItj’um, the Vfiyu, or tlio wind, Abdftd, before entering into 
the grent Sun. (Abda, a year, hence the Sun and Great Sun, the Lord), 

92 
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Avi^esa, owing to non-specification. Vi5e§ftbliyfim, and owing to 

specification. 

2. The .stage of Vfiyu comes after the Year, because there are 
lion-specification and specification.—523. 

t'OjniESTAEy 

In the path beginning with Arcliis, the stage of Vfiyu is to bo 
inserted after tlic Samvatsarani, and before the Aditya. Why ? Boc.'mse 
there is no specific.ation in the Kausitakt Upanisad, it is merely said, 
“Ho comes to the world of Agni, he comes to tho world of VSyu.” There 
is no specification whet'e this Yilyii-world comes in. The yruti merely 
says, “Ho comes to tliis world, he comes to that world,” without mention¬ 
ing any "order of succession.” But the passage of the BvhadUranyaka 
Upanisad (V., 10) gives specific succession. It shows that the world of Vdyu 
comes before, tho world of the sun, for it says, “AVhon a pei’son goes aw^ay 
from this world, he comes to Vayu. The Vayu makes room for him like tho 
hole of a carriage wheel and through it he mounts higher, he comes to the 
stoh.” Thus while the Kau§itaki Upanisad gives vo specification where 
tho Vityulbka comes ip, and tho BvhadSranyaka gives the specification that it 
comes in before tho sun, so combining tho non-specification of the one, 
with tlio specification of tho other, we place Vayuloka before tho world 
of tho sun. This being so, tlio passage in the Brhadaranyaka which says that 
from tho inontlis he goes to the Dcvaloka and from the Devaloka he 
goes to tlio Adity.aloka should be interpreted in accordance with the above. 
Tho Dcvaloka tliore must ho interpreted as meaning the world of \"ayn. 
'[’he te.xt of tlu' Brhadarauyaka Upanisad is to be found in VT., 2. l.o : 

p.rJf ^ q<j: irhu) ii Ik ii 

Tboso Avho thus know this (even Grhasthas), and those who in the forest worship 
faith and the True (Brahman Hiraiiyagarbha), ^j;o to light (Archis), from light to day, 
from day to the increasing half, from the increasing half to the six months when the sun 
goes to the north, from those six months to the world of the Devas (Devaloka), from the 
world of the Devas to the sun, from the sun to the place of lightning. When they have 
Ihu.s reached the place of lightning, a spirit comes near them, and leads them to tho 
worlds of tho Brahman. In these worlds of Brahman they dwell exalted for ages. 
There is no returning for them. 

Tlie Devaloka mentioned in the above passage of tho Bfliadaranyaka 
Upani§ad should bo understood as meaning the Vayuloka. Because Ave Iiavc 
a text saying : “That which is VSyu is indeed tho homo of the Devas.’’ 
Therefore A"Syu being the home of tho Devas, is Devaloka. 
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But others say that Devaloka itself is a stage on tlie path and it 
comes after tlio Saravatsara and before tlie Vdyuloka. This Devaloka 
is uot to be inserted between the six mouths and the year, because tlic 
Uttarfiyana naturally leads to tlie year, and their connection is well-known. 
Therefore, the Devaloka and the VSyuloka an* both to bo inserted after tlie 
Samvatsaram and before tlie .\ditya. 


^Ldhikaraiui III. 

Now the author diseiisM.'s the following vi-rse of (In.' Kaiisituki Upanisad 
(|., 3) already given before : 

‘‘lie comes to the >Aorld of Vanina, to the world of India, to the world of Prajiipati.” 

Doubt: WhetliLT the A'arunaloka mentioned in the above, is to he 
inserted in the Devayana path boginnini*: with Archis and if it is a stage 

in tliis Archiradi path, wliere doos it come in V Is it to be inserted in 

tliis series? If so, whei’o ? 

Purrapali'sa : The IhuvapaKsin maintains that \'ariinaloka is not to 
be inserted as a stage on the Arclnradi path, because there is nothing in 
the text to indicate where this is to be inserted. 

Sifldhdnta : TIkj I’ight view, however, is tluit tlic world of Vanina is 

to be inserted aftei* the world of Lightning, because Lightning and water 

are intimately connected. And this is shown in the next Sutra. 

SLTJfA IV., 3. 3. 

II a I ^ I ^ II 

Taditah, of the lightning. Adhi, above. Varunab, Vanina. 

Sambandhat, this being the relation. 

JL The world of Varuija is above that of Lightning, because 

of the intiuiatc connection between them.—524. 

COMAIEXTAUY 

In tlio .Chhandogya Upanisad (IV., 15. 5) already quoted before, it was 
said that from the plane of moon, he goes to the piano of lightning. It is 
after this plane of lightning mentioned there, that the plane of Varui.ni is . to 
be inserted. Why so ? Because lightning is connected with water, as wo see 
that after lightning, it generally rains. There is a Sruti also to the effect 

that when the quick lightnings play in the bosom of clouds, accompanied 

by the deep sound of thunder, then the waters fall and people say, ‘Tt 
lightens, it thunders, it will rain.” 

The connection of Varuna, the king of waters, with lightnings is a 
well-known connection. 
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Above the world of Varuna are to bo placed tlio worlds of Indra and 
l^rajfipati, because there is no other jdace wliere to insert them, and becaiiso 
the text of the Kaiisitaki Upauisad has read them in that order. 

Thus on tlio ArchirSdi path, begiunin^^ with Archis and ending with 
Prajfipati, there are twelve stages if Deval(»ka be considered the same as 
Vayuloka, or thirteen stages, if it bo considered a separate Loka. This is 
the well-known T)evny«^na path. 


jltUtikarana IV- 

Having discussed the various names “Archis*’ and the rest, the 

author 'now takes up the (inestion as to what are really these “Archis, 

etc.’’ 

Doubt : Are they landmarks on the path, or are they persons standing- 
on the path and watching it, or are they conductors of tiu* wise sago to 
the heavenly world ? 

Purvapakm : The o]>|)onent niaintains tin' view that the light 

(Archis), etc., are landmarks, i)ecauso the text shows that they are land¬ 
marks, As in worldly life, a path is described to a man by certain land¬ 
marks, such as “in going to such and such a city, you will first come 
across a river, then a hill, then a village where a large number of cows 
are kept.” ‘etc., so the descriptions in the Upani§ads are more landmarks, 
showing what are the various things wliich the soul comes across, on its 
way lieavenwards. <3r the word “light” and tlio rest may mean certain 
individuals, bearing those names, because the te.\t gives the names 

expressly* 

Siddhdnta : This view is set aside in the next Sutra, 

SUTUA IV., 3. 4. 

II » I ^ I« II 

AtivShikaij, cwicluctoi'S, Ati^^bost, /v^-^cariy. Tat, that. 

Liiigat, being indicatwl. 

4. The words Archis and the rest are the names of the 
AtivAhiba Devas or conductors of the soul, because of the indicatory 
mark in the text—52o. 


COJIMEXTARY 

Jliis Archis and the rest are divinities, appointed by the Supreme 
l>ci'sou, to conduct the soul along tlie stages of tlie patli. Tliey are 
neither landmarks, nor individuals. WJiy ? Because of the indications 
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coutaiued in tlie ChhSndogya LTpanisad itself. That they are conductors, leading 
the soul, we find from that passage of the Uhhandogya Upani§ad wliero after 
describing lightning, it says, “There is a person not human, he leads them to 
Hrahman.” Here the last person called the Amanava Puvusa is expressly 
stated as tlie person who leads or conducts tlie soul to Brahman. He, 
therefore, is expressly an Ativahilm or a conducting divinity. Therefore, the 
others mentioned in the same series with him are also to bo understood to 
be Ativahikas or conductors: oacli one of them conducting the soul a 
stage forward. Thus there aiv thirteen Ativahika Ueva or conducting 
divinities. 

Tlie next Sutra further strengthens the view that these arc neither 
landmarks nor indivduals, but conductors only. 

Solo : The last person is called “not human,” implying ihcreby that the beings 
mentioned before arc “human.’ Arc they the dillerent grades of human Invisible helpers 
of the modern Theosophists ? 


sCxKA IV., 3. 5. 

II » I X I V II 

Ublmyii: in both, sqwtfiq. V'yAmohjit, owiufj to the confused, 
iinteuable. aq. Tat, that Siddheb, beiuy established. 

,■). That they are couductors is established on the ground of botli 
other alternatives being (untenable, since) confused.—52G. 


( O.U.Mi;.ST.\KV 

1’hose >\ho die in the night-time cannot have connection with the 
day, etc., and consequently they cannot have connoction with light or 
Archis, etc. Therefore, Arcliis and tlie rest cannot ije the landmarks, more 
so as tijoy are not fixed. Moreover, liglit and the rest being uuintelligept 
objects and incapable of being guides, cannot be individuals. Since both 
these views arc open [to objections, it follows that the third view, namely, 
that they are conducting divinities, is the right view, as established by the 
Scriptures. 

AVe : A man dying iu the night-time cannot have connection with the day, bo if “day’ 
be a landmark, then to such a man it is no landmark. Similarly, if a man dies in the day¬ 
time of the new-moon day, he can have no connection with the moon, because there is po 
moon visible then. To such a man the “moon” cannot be a landmark. Moreover, landmafk# 
are permanent immovable things, while these are constantly changing, so they candot be 
landmarks. Nor can they be persons, because they arc unintelligent objects. Therefore, 
they must be taken in the sense of conducting divinities. 
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AiHukamna V. 

Uoiiht: The questiun next to be answered is : Whether the Amauava 
Puru§a, the Not-liiunan Bein^^ appointed by tlie Supreme Person, comes 
down to the idaue of Archis, to carry the soul of the devotees upwards, 
or docs he come down only up to tlic plane of Vidyut (Lightning)? 

Piirvapalcsa : The opponent holds tlio view, that since there are 
instances of the messengers of the Lord coming down even up to the 
physical plane, to carry the souls of persons like Ajamila, and the rest, to 
heaven, it is natural to suppose that the non-human conductor comes down, 
as a rule, u[) to the plane of Archis. In fact, this messenger of the Lord 
welcomes the soul at the very entrance, as soon as it goes out of tlie 
physical and steps into the non-physical. 

Siddhdnta : 'rids view is refuted in the next Sutra. 


SLTRA l\., 3. (i. 

II « I ^ I t II 

VO 

\ aiilyutcna, by teat (iiou-liuniaii i)crsou) ulio lias rcaclieil tlu' 
liahtuiDg. Eva, imlood. Tatali, tlien, after one lias roacliod the Ligiitiiing. 
fia. Tat, fur tliat. iSi'utcl.i, because of the Yedic text. 

(). (Wlieii the soul ha.s reached “Lightning”) thcji (it is carried to 
Brahman) by the (Aiminava Purusa) xvlio comes down to “Lightning” 
(to receive it). Because such is the Sruti.—527. 


(.UJCMCNTAKV 

“TJien" namely, after the soul has readied liightuing, the sage is 
carried to Brahman by “Vaidyuta," namely, by the messenger of tlie Lord 

who has come down to tho Lightning. Why do we say so ? Because of 

the Sruti text in tho Chhandogya IJpani.^ad (lY., 1.). 5), it is expressly said that 
the souls go from tlie moon to the lightning: and then a iiot-liuman 

person takes them to Brahman. No doubt, between the plane of lightning 
and Brahman tlicro are tlireo planes of Yaruna, Indra and PrajSpati. But 
these three kelp tliis Amauava Punisa, who comes down to Lightning, and 
thus tliey also take part, tliough in a subordinate way, in carrying the 
soul. 

Xole-i When the soul reaches the plane of Lightning, the messenger of'the Lord 
comes down to ednduct the soul, Yarupa, Indra and Frajilpati also help such messengCT. 

This is the general method. There are exceptions to it, as we find 

in tlio case of Ajdmila, when the messengers of the Lord came down to 
earih even, to receive the soul of that dead sinner. But that is not the rule. 
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A dhikarana T 

Having thus described tlie road, the author now intends to describe 
tlie goal to which the road leads. 

Yimya : The Chhandogya Upanisad (IV., 15. 5) say.^ “This not-humau 
person carries them to Brahman.'’ On this text, the author tirst gives the 
opinion of the sage Badari. 

Donht : Does this not-huinan person lead the souls to the Supreme 
Brahman ? Or to the eftccted Brahman, ?>., the four-faced Brahma. 

Purvapalsa : The opponent maintains tlie view that the word “Brahman” 
principally denotes the Supreme Brahman, and not the effected Brahman. 
The Scripture also says that the sago who comes by the Susumna artery, 
gets immortality. Therefore, the word Brahman used in the Chhandogya 
Upanisad (IV., 15.5) must mean the Supreme Braliman, and no inferior 
Being. 

Siddhdnta : This view, however, is not the opinion of the sage Badari. 
as is shown in the next Sutra. 


sfrin IV., Ik 7. 

*ir5qq%.* iM n I vs II 

Karyam, the effect. Badarih, Badari holds. Asya, 

of this (effect), Cati, of going. Upapattoh, being possibl(‘. 

7. According to the sage IVulari, the Amanava Purusa leads the 
souls to the effected Brahman; because such Brahman alone can possibl\’^ 
he the goal.—7)2^. 

coMMKNTvnV 

Tlie sage Badari opines that the Amanava Purusa carries the souls 
only to the four-faced- Brahma, the Ivarya Brahman, the effected Brahman. 
Why? Because this l\arya Brahman, being a personal and limited entity, 
can become very well the goal of a path. The Supreme Brahman being 
crcryirhcre, in every |>lace, cannot be said to be the (foal of anybody. 

sfTRv rv., 3. s. 

II V I ^ I C II 

Vi^ositiitvat lioins? Spocifiocl. ^ Clta, and. 

8. And because there is a spooification as regards the Brahthan 
(showins: that Brahma) is the goal.—r)20. 

fOMMKNTAHY 

In tlie Chh2ndogya Upanisad (VIII., M. 1\' it is expressly mentioned 
that the soul comes to the home of Prajapati, the specific mention of the Word 
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Ve^ma (hall or home) as well as the name Praj&pati shows that the 
effected Brahman (the four-faced BrahmA) is the goal, to which the souls 
are carried by the not-human messengers of the Lord. 

SOTO A IV., 3. 9, 

II » I ^ 15. II 

SAmipyAt, because of tlie nearness. § Tu, Inif. Tad, tliat. 

VyapadcSalj, designation. 

0. But that designation of Mukti is given when a man roaches 
the Brahma-world, because that Is a form of SAmtpja Mukti.—530. 

eOMMKXT.vriV 

In the Brhadaranyaka Upanis.ad (VI., 2. 15), wo have: 

SUKifRn II tv II 

yfhen they have thus reached the place of lightning, a spirit comes near them, and 
leade. them to the worlds of the (conditioned) Brahman. In these worlds of Brahman they 
dwell exalted for ages. There is no returning for them. 

The non-return mentioned here is not absolute ^lukti, but roleaso 
at the time when the four-faced himself gets Mukti. The wise sago goes 
to tlie four-faced BrahmA and remains in his world till the latter gets 
3Iakti. And thus there is no return, for ho enters into tho Supremo 
Brahman when BrahmA enters in him. When is that time of tho entering 
of the BrahmA into tho Supreme? Tho next Sutra gives an answer to this. 

Sl*TO\ IV., 3. 10. 

qfirf^nqRRii » n i ?» ii 

KArya, of the elfect (Ac., tho nniverso'. WNjk Atyayo, at tlie end. 

Tad, of that. Adhyaksena, with tho ruler president (in., the four¬ 

faced BrahmA), OT Saha, with, wu; Atah, from this. Param, tho FIighe.st 
(Ac., Brahman), ’rfuwrsmi AbhidhAnAt, on account of scriptural declaration. 

to. When tho effected world passes away, together with its ruler, 

the souls go from the four-faced Brahmil to tho Supreme, because tlie 
Scripture uses the word Supreme.—531. 

• •O.MMRXTAI(V 

When this effected world, beginning with the physical plane up to 
tho world of four-faced BrahmA, and called the cosmic egg, passes away; 
then tho sonl«, which were dwelling In the world of BrahmA, go along 
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with BrahmS, to Him who is beyond the four-faced, namely, to the Supreme 
Brahman. The reason of this going along with the four-faced is that there 
is a scriptural declaration to that effect. In the Taittiriya Upani^ad (III., 1. 1) 
it is said that “the knower of Brahman attains the highest,” and it is 
further said therein that such “a knower enjoys all bleS'iings at one 
with the omniscient Brahman (Saha Brahman^).” The word Brahman of 
this Taittiriya Upariisad, (II., 1) means the four-faced Brahma, and it further 
shows that the liberated spirits get final Mukti, along with the four-faced 
Brahmfi (Saha Brahman^). 

SUTRA IV., 3. !!• 

II« I ^ I n II 

Smrtelj, on account of the statement of the Smrti. ^ Cha, and. 
11. From the Smrti also (the same mode of release is 
learned).—532. 


COMMENTARY 

Thus the following text of a Smrti also shows the same ; 
a5ui[T nsr.h 1 

fairaRJ qt q?>r. ii 

All these (^ouls who had reached the Satya Loka by being the Sanistha devotees 0 ! 
the Lord), enter, on the expiry of Brahmd, when the period of great dissolution comes 
near, along with Brahmd, into the Highest Abode of the Supreme -all those devotees 
whose minds are fixed on the Lord. 

Thus the Siddhanta teaching of the sage Badari is that all Sanistha 
devotees are conducted by the Devas called Archis and the rest, to the 
abode of the four-faced Brahmd, namely, to the Satyaloka, the plane of 
Hiranyagarbha. The author next gives the opinion of Jaimini. 


Adhikarana VII. 

SUTRA IV., 3. 12. 

qy n S' I ^ I u II 

qq^ Param, the Highest Jaiminil), .Taimini holds. 

Makhyatrftt, on account of the primariness of meaning. 

12. The sage Jaimini opines (that the Not-hnman Person 
leads the souls) (of those only who meditate on the Supreme Brahman) 
to the Supreme, because the word “Brahman” primarily means the 
Supreme Brahman.—533. 

93 
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COMMKNTARy 

The sage Jairaini holds the view that the messenger of the Lord leads 
the souls up to the Supreme Brahman and not only up to the region of 
Hiranyagarbha. Why ? Because the neuter word “Brahman” has the 
primary designation of “Supreme Brahman,” and not BrahmS (which 
is masculine). 

Nor is this an unanswerable objection that the Supreme Brahman 
being all-pervading cannot be the goal of any movement. Reaching the 

Supremo Brahman really means that the devotees become denuded of all 
conditioning adjuncts and realise Him. The Lord Himself has declared 
such a state to be the meaning of the phrase “reaching the Supreme.” 
Though the Lord is all-pervading yet it is His wish that His devotees 
must come to Him through the Path of Archis, etc., to His abode called 
the Oreat Void. This is a glory of the Lord. 

SITKA IV., 3. 13. 

II V I \ I U II 

Dar^anftt, because of tlie statement of the Sfistras ^ Cha, and. 

IB. And it is so seen in the Scriptures also.—534. 

COMMENTARY 

In the Uahara Vidyd of the Chhandogya Upanisad it is stated 

(VIII., 12. 3) : 

w n ug?*ii2r 

This serene being having risen from the body, having reached the highest light, 
manifests itself in its own shape. 

This also declares that the .soul passing through the coronal artery, 

reaches the Highest Brahman. 'I'ho goal there also is the Supreme, 

because all the attributes of immortality, etc., are ascribed to Him. The 
goal in the Dahara Vidyft journey is not doubtful at all. It is the Supreme 
Brahman. It is made clearer still by the statement that the goer (the 
soul) “manifests itself in its own shape, having reached the highest 

light.” These statements would not be appropriate if the goal were 

the effected Brahman, i.e., the four-faced BrahmS. Moreover, the Prakarana 
or the chapter dealing with the journey of the soul is not of effected 
Brahman but of the Supreme Brahman. The journey of the soul occurs 
in a context dealing with the Highest Brahman. The soul’s journey is 
mentioned in the Katha Upanisad also. There also the object reached is the 
Highest Brahmam, because of the phrases “like he reaches immortality.” 
“it is beyond all Dharmas and Adharraas.” 

Further, the next Sutra gives an additional reason. 
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SUTRA IV., 3. 14. 

^ ^ II»I»I ^ V II 

5T Na, not. ^ Cha., and. K^rye, in the effected Brahman ; (Brahma). 

Pratipatti, of knowledge, aim. Abhisandhih, desire. 

14. And the sage does not intentionally desire to reach the 
effected Brahman (and not the Highest).—535. 

COMMENTARY 

No sage puts it as the aim of his devotion to go to the lower plane 
of Brahmft, when he knows that ho can go to the higher, The BrahmS'a 
world is not the Purusartlia, the goal of humanity. That goal is the Highest 
Brahman, and that whatever is the aim, that he reaches, on the maxim of 
Yatha Kratuh (Chh^ndogya Upanisad, TIT., 14). 

The Siddhanta view of Jaimini, therefore, is that the AmSnava Purusja 
leads the worshippers of the Lord to the Lord Himself—Him Avho is the 
Highest Person. 

Now the author gives his own opinion. 


Adkikarana VITL 

SUTRA TV., 3 15. 

^ ii « i n ^ v ii 

^ A, those who do not. Pratika, upon symbols. Alambanan, 

(those who) depend. AH the three taken together mean those who do not 
depend upon symbols. Nayati, leads, Iti, so. Badarayanabi 

BAdar^yana holds. Ubhayatha, both ways. ^ Cha, and. DosSt, 

there being defects. Tat. about that. Kratub, thought lie., he whose 

thought is about that). According to the maxim called Tat-kratuh. ^ Cha, and. 

15. The not-human person leads (to the Supreme Lord) the 
souls of all those who are the worshippers of the Supreme without 

any symbol. This is the opinion of Badarftya^a, because there is 

defect in both the other views and because the maxim of 

Talrkratubi (as is one’s thought so is his goal) requires it to be 
so.—536. 


COMMENTARY 

The worshippers of Name and the rest are called the Pratika-ftlambanfts or 
those who depend upon a symbol. Devotees other than the Pratlka-ftlambanfts, 
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such as the Sani§tha, Parini§thitas and the Nirapoksas are worshippers 
of non-syrabolic Brahman and are called Apratika alambana. The Am4oa\ra 
Puru§a leads these worshippers of Brahman without any symbol, to the 
Supreme Lord. This is the opinion of Badar&yana, the author of these 
Sutras. He does not accept the view either of Jaimini or of Bftdari, 
namely, ii) that this not-human being leads the souls of those only 
who worship the Supreme, or (ii) who worship the etfected Brahman. 
Because in both these views there arises conflict with the text. In the first 
view, namely, that of Badari, the conflict arises with the words Paramjyotis 
(ChhSndogya Upani^ad, VIIL. 12. 3). That passage declares “that arising 
from this body it approaches the highest lights Now if the Muktas 
reach only the effected Brahman (the four-faced Brahmfi), then it could 
not be said that th^y had reached the highest light. In the second 
view, namely, that of Jaimini who holds that the worshippers of Supreme 
o/^/y, are carried by the divinities, last of which is the not-human 
person, the conflict would be with that t^^xt of the Chhandogya Upani§ad 
(V., 10) which declares that the worshippers of the five-fires also go by the 
Archiradi path. Now those who mnditato on Pafichagni Vidya are not 
meditating on the Supreme. But the text says that they also go by the 
path of light. 

Note : The two passages of the Chhandogya Upanisad (VIIL, 12. 3) and (V., 10), are 
given below for facility of reference : 

Thus does that serene being, arising from this body, appear in its own form, as soon 
as it has approached the highest light. 

Those who know this (even though they still be Grhasthas, householders) and those 
who in the forest follow faith and austerities (the Y^naprasthas, and of the Farivr^jakas 
who do not yet know the Highest Brahman), go to light (Archis), from light to day, from 
day to the light half of the moon, from the light half of the moon to the six months when 
the sun goes to the north, from the six monihs to the year, then to the sun, from the sun 
to the moon, from the moon lo the lightning. There is a person not-human. He leads 
them to Brahman (Brahm£). 

To avoid these two-fold contradictions Bdd^rayapa takes the middle course, and says 
that all worshippers of Brahman without any symbol, go by the path of light. 

His second reason is based upon the famous maxim contained in the 
Chh&ndogya, III., 14. According to whit his thought is in this world, so 
will he be when he has departed this life*'" This is called Tatkratu^ maxim. 
A man who thinks of the Supreme, and meditates on the Supreme must go to 
the Supremo after death. But the worshippers of Name and the rest, as 
described in the Chhftndogya Upani§ad (VII, 1.3) and the remaining Khan^as, 
namely, those who meditate on Name as Brahman, on Speech as Brahman, 
on Mmd as Brahman, etc., do not go by the Archirftdi path to the Supreme, 
because they do not meditate on the Supreme, but on names,. speech, etc. 




BMsya] III PADA, IX ADHIKARANA, SU. 15. 741 

etc. The element of thought ^Kl•atul)) which determines the goal of after-life 
is absent in them. On the other hand, they worship name, etc., namely, 
science of words, etc., and so reach perfection in words, etc. Their reward 
is described in the same Upani§ad (Chhandogya, VII., 1. 5). 

He who meditates on the name as Brahman, is, as it were, lord and master as far as 
the name reaches. 

And so on with the other worshippers. 

The case of those who meditate on the PanchSgni (five fires) is how¬ 
ever different. They go by the Archiradi path to Satyaloka, because 
their meditation is primarily connected with the Self, and not with any 
symbol. The fires there are not symbols of anytliing, but the Self of the 
worshipping devotee. Though the worshippers of PanchSgni have not 
realised the Supreme Brahman, and cannot at once, tiierefore, reach the 
Supreme Brahman on their death, they still go to Satyaloka, and in that 
Loka they are taught the true doctrine of Brahman, and by such knowledge 
they reach Brahman. In Sutra, L, 3. 26, lord BSdarayana has declared 
his opinion, that even the denizens of the higher worlds are entitled to 
meditate on Brahman, and do so meditate. If the worshippers of the five 
fires did not ultimately roach the Supreme Brahman, then the statement 
that “they never return” would not be correct with regard to them. 


Adhiharana IX. 

Now the author teaches that as regards certain Nirapek§as the Lord 
Himself comes to take them to His abode and does not leave that task to 
any of His messengers. 

Vimya : In the Gopflla Piirva Tapani we have the following : 

^ ^ qiTUT^I 

II 

II 

1. They who constantly harmonised and without headlessness fully worship the 
Supreme state of Visnu, not with the desire of getting rewards, to them that Cow-herd¬ 
shaped One verily then carefully reveals his own state. 

2. He who repeats silently this five-syllabled prayer of Govinda with the word Om 
preceding it, him verily that Lord Himself shows His own Form, therefore, let the seeker 
of freedom always recite this Mantra in order to get eternal peace. 

Doubt : Are the Nirapek§a worshippers of the Lord carried .also 
by the Ativfihika divinities to the Lord, or are they carried by the Lord 
Himself ? 

Pti/rvapdkm : The opponent maintains the view that the • Lord 
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Himself carries no one. The Scriptures mention only two paths, the path 
of the Dcvas and the path of the Pifcfs. All knowers of Brahman have 
to go by the path of light, and are to be carried by the divinities of that 
path. The Scripture also declares that the Lord is the causal agent in 
everything, for He never directly does anything. His agents work out 
His will. 

Siddhdnta : This view is set aside in the next Sutra. 

SUTUA IV.. 3. 16. 

II » I n U n 

Vi!5e?am, difference. ^ Cha, and. Dar§ayati, the Scripture 

declares. 

J6. And the Scripture itself shows the special case with regard 
to some Nirapeksas.—537. 


COMMENTARY 

The general rule is no doubt that the conducting divinities carry all 
the knowers of Brahman to Brahman. But with regard to those Nirapeksa 
devotees who are extremely ardent, and much suffering in their yearning, 
in their case the Lord Himself comes to fetch them to Himself; because 
He Himself feels impatient to bring such souls at once to Him. This is a 
special case only. The Scripture also shows this. The two verses of the 
Gopala Tapani quoted above are an authority for this proposition. 

In the Gita also (XII., 6. and 7) we find that the Lord Himself comes to 
carry His ardent devotees to Himself. 

II i II 

Those verily who, renouncing all actions in Me and intent on Me, worship meditating 
on Me, with whole-hearted Yoga. 

’(wft 51 ii «ii 

These I speedily lift up from the ocean of death and existence. O Pdrtha, their minds 
being fixed on Me. 

The word “Cha” “and” used in the Sutra means by implication 
that as soon as such devotees die and shake off the final body or Lihga 
Deha, the Lord gives them the celestial or Ap^'fikytic body at once These 
devotees get rid of their Linga Deha along with their physical body, at the 
time of death. Other devotees have to remain in their Linga Deha for 
some time after death. 

Nor is it correct to say that there are only two paths and no third, 
and that all the knowers of Brahman must pass over the road of Archirftdi, 
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to the abode of the Lord. For in the Varfiha PurSna wo have the following : 

I bring him seated on the shoulder of Garuda without hindrance and according to 
my own will, to my Supreme abode, by a path other than that of Archirddi. 

Therefore, what the author has said is perfectly correct. The above 
passage is to be found at the end of the VarAlia PurSna. 



FOURTH ADHYAYA 

Fourth Pada 

gftn: ;w[i " 

Let that Qod, whose body consists of intelligence and bliss, give us always content¬ 
ment He who is always pleased with the guileless love of his devotees, and in return 
who offers Himself as the servant of his devotees, and being thus gratified by their 
devotion, gratifies all their desires. 


Adhikarana l.—The form of the Souls in Mukti 

la this chapter is doterinined the enjoyment of lordliness and the rest 
which the freed souls experience, as well as the nature of such souls. In 

the Chhfindogya Upanigad is heard the following (VIII., 12. 3) : 

m twfft 9 w 

spfiTif ^ apsft P>: II ^ II 

He through whose grace this released soul, arising from his last body, and having 

approached the Highest Light, is restored to his own form is the Highest Person. The 
Mukta moves about there laughing, playing, and rejoicing, with women, with carriages, 
with other Muktas of Us own period or of the past Kalpas. (Bo great is his ecstasy) that 
he does not remember even the person standing near him, nor even his own body. And as 
a charioteer is appointed by his master to drive the carriage, just so is the Prdpa 
appointed to drive this chariot of the body. 

Doubt: Hero arises the doubt : Does the soul, in getting Mukti, get a 
shape and body which is a result accomplished, and which is to be brought 
about then as, for example, the body of a Deva; or that it only manifests 
its own natural character? In other words, what is the meaning of the 
phrase “Srena rupena abhinispadyate,” “appears in his true form?” Does 
this “appearance in true form” mean getting a new body, like that of the 
messengers of Vi§pu, or manifesting its own nature? 

Piirvapaksn : The opponent maintains the view that the soul assumes a 
new body, to be brought about then. Because the meaning of the word 
‘Abhinigpatti’ is ewcomplishment, so the body is one which the soul 
accomplishes or makes. If it were otherwise, then the above word would 
have no meaning at all; and the scriptural texts relating to release would 
declare what was of no advantage to man. If the word “Abhini^patti” 
meant “manifestation of one’s own natural character,” then since this 
natural character already exists in man, it cannot be said to be something 
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accomplished, and it can be of no advantage to man. Therefore, the phrase- 
“manifests itself in its own form” means that he assumes a new body, to 
be brought about then. 

Siddhdnta : This view is set aside in the next Sutra. 

SUTRA IV., 4. 1. 

II » I » I m 

Sampad 3 ^‘^, of the person who lias reached Brahman. 
Avirbhaval^, manifestation. Svena, “by one’s own.” ^abdftt, 

inferred from tbe^ word. 

1. The phrase “accomplishing one’s own form,” means 
manifestation in one’s real form, because the word Svena, “in its own,” 
indicates that.—538. 


COMMENTARY 

When the soul approaches the Highest Light, through tlie force of 

its devotion, accompanied by knowledge and dispassion, then there is 
release for it from the chain of Karma, and there is manifestation in it of 
the eight-fold superior qualities, which from latency come into manifesta¬ 
tion then. It is then said that there has taken place the manifestation of 

its natural character. This particular condition, characterised by the rise 
of one’s natural condition to the surface is called Svariipa abhinigpatti. 

Why ? Because the word Svena in the above text requires this explana¬ 

tion. This word is an adjective qualifying the word Rilpa in the above. 
If the soul assumed a new body, then this word would have no force. 
Because, even without that, it would be clear that the new body belonged to 
the soul. The other meaning of Svena would be “belonging to it” and 
Rupena would mean “in a form belonging to it.” This would be purely a 
useless expression, for the body, which the soul takes, must ipso facto 
belong to it. Moreover, the word Nispatti does not always mean accom¬ 
plishment, but manifestation also. As in the phrase “Idam ekara suni§- 
pannam.” 

To the objection that the soul’s own true nature is something eternally 
accomplished, and hence the manifestation of that nature cannot be the 
end of man (Purus^rtha), we reply—true, it is the eternal nature of the soul 
that manifests in Mukti. And yet such manifestation cannot be said to be 
useless, because the very object and end of all human exertion is to bring 
about this manifestation. Consequently all such efforts are not useless, 
because they subserve the purpose of bringing about this manifestation. 
The School of Patahjali holds the view that the mere cessation of pain 
which arises through the super-imposition of Prakyti, constitutes the well¬ 
being of 'the soul which has approached the Highest Light, and that 

94 
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Ni^patti is nothing more than this condition of the Self-luminous, pure 
intelligence. This, however, is not the Ved&nta view. The “release” of the 
Vevftnta is not a state of negation, not a state in which there is merely an 
absence of all sufferings caused by Prakrti. but it is a positive state of 
enjoyment of bliss, as we find in the Taittiriya Upani§ad (II., 7) : “For having 
fasted a flavour of the Supreme, he experiences bliss.” This shows that 
in the state of Mukti there is experiencing of intense bliss and not merely a 
cessation of pain. 

But, how do wo know that approaching the Highest Light is Mukti ? 
To this question the next Sutra gives a reply : 

Note : To understand the argument fully it ie necessary to know the context of the 
whole passage of the Chh^ndogya Upanisad in which the above text of “approaching the 
Highest Light*’ occurs. One must read the whole of the history of the teaching given by 
Praj^pati to Indra and Virochana as we find in the Chh^ndogya Upanisad (VIIL, 7 to 12). 
It is in these Khandas from 7 to 12 that Praj^pati teaches the nature of the soul in the 
waking state as well in the dreaming and dreamless sleep. When, however, Indra is not 
satisfied with these partial truths, Prajapati finally promises—shall explain him further 
to you, and nothing more than Ihis^ In fulfilment of this promise, he teaches the 
condition of the soul in Mukti. 


SUTRA IV., 4. 2. 

5^: II » I » n II 

gTfi: Muktal}, the liberated one. PratijnSnslt, on account of tlie 

promise. 

2. Manifestation in its own form mentioned in Chhandogya 
Upanisad (VIII., 12.3) is the condition of the Mukta, because that 
is what Prajflpati ha.s promised to teach in the opening part of the 
Upani§ad.—539, 


CO-MMENTARY 

It is verily the Mukta who manifests itself in its own form. Why ? 
Because of the promise. In the opening sentence (Vlfl., 7. 1.) BrahmS 
describes the condition of the .Mukta Jiva thus : 

“The Self which is free from sin, free from old age, free from death and grief, from 
hunger and thirst, which desires nothing but what is ought to desire, and imagines 
nothing but what it ought to imagine, that it is which we must search out, that it is 
which we must try to understand. He who has searched out that Self and understands 
it, obtiuns all worlds and all desires.” 

This shows the condition of the Mukta Jiva, and Praj&pati promises 
to teach Indra this Mukta condition, by saying, “I shall explain the 
true Self further to you.” This promise is given several times. It is 
first given when Indra, dissatisfied with the waking Self, comes back to 
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Prajftpati, agaia to bo taught, and Prajapati says (VIII., 9. 3), “I shall 
explain it further to you. Live with me another tliirty-two years.” 
Then he explains to him the Self in dream, and when Indra is not satis¬ 
fied with that, he teaches him the Self in dreamless sleep; and when 
Indra is not satisfied with that even, PrajSpati at last describes to him the 
true Self, free from all the three conditions of waking, etc., and teaclies the 
condition of the Self in the state of Mukti in these terms: 

“Maghavat, this body is mortal and always held by death. It is the abode of that 
Self which is immortal and without body. When in the body (by thinking this body is I 
and I am this body) the Self is held by pleasure and pain. So long as he is in the body, 
he cannot get free from pleasure and pain. But when he is free of the body (when 
he knows himself different from the body), then neither pleasure nor pain touches him. 

‘'The wind is without body, the cloud, lightning, and thunder are without body, 
without hands, feet, etc. Now as these arising from this heavenly ether (space), appear in 
their own form, as soon as they have approached the Highest Light. 

“Thus does that serene being, arising from this body, appear in its own form, as 
soon as it approaches the Highest Light. He (in that state) is the highest person (Uttama 
Purusa). He moves about there laughing (or eating), playing, and (rejoicing in his mind), 
be it with women, carriages, or relatives, never minding that body into which he was 
born.” 

This final teaching of PrajSpati is in accordance with his final promise 
given in (VIII, 11. 3), where he says, “I shall explain the true Self 
further to you and nothing more than Thus, because of this promise, 

the teaching about '‘the Self appearing in its own form” must relate to 
the condition of the Muktas. Therefore, Mukti is indeed tlie manifestation 
of one’s own form, which consists in remaining in one’s own natural 
condition, free from the body, etc., which are produced through the 
effect of Karmas. This bodiless condition, free from pleasure and pain, 
is Mukti. 

This condition is described in the text as coming subsequent to the 
approaching of the soul the Highest Light. After the Highest Light is 
reached, there appears this manifestation. 

Doubt : But on this point a further doubt is raised : What is this 
Highest Light? Is it the solar orb, for light generally means the sun, or is it 
the Supreme Brahman ? 

Purvapaksa : The opponent maintains the view that the Highest 
Light refers here to the solar orb. Because in the Mun^aka Upani§ad it is 
said that it is after reaching the sun that one gets Mukti, The present 
passage also says that it is after reaching the Highest Light that one 
manifests his own nature. Therefore, the Highest Light of the ChhSudogya 
passage is the solar orb mentioned by the Mundaka Upani§ad, I. 11. And 
it is the same solar orb which comes as the Adityaloka in the Arohirftdi 
path, already mentioned before. 

[SjiddMnta : This view is set aside in the next Sutra. 
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SUTRA IV., 4. 3. 

»IlrqT II » I « I ^ 11 

AtmS, soul, Prakaranfili on account of the subject-matter. 

3. The Atman is that "Highest Lightbecause of the 
context.—540. 


COMMENTARY 

That “Highest Light” mentioned in the Chhftndogya Upani§ad is indeed 
the Atman (the Supreme Self), and not tlie Solar sphere, because the 
topic under discussion, whore that passage occurs, refers to the Supreme. 
Though the word Jyotib is a common term, meaning both the sun and 
Brahman, yet this word here, on account of tho topic under discussion, 

denotes the Supreme Self. As in tho sentence “Dovo janSti mo manab,” 
the word Deva is used in the sense of “You.” Tho sentence means “you 
know my mind.” 

The word Atman, in this Sutra, refers to an All-pervading substance 
whose essential form is knowledge and bliss. The word Atman is derived 
from the root Vat meaning “to go continuously, to obtain and to 

illumine.” Thus Atman means that which illumines; secondly, that which 

is reached by the free souls ; thirdly, that which is all-pervading. So it applies 
both to the human soul as well as to the Supremo Lord. It has several 
meanings, like the word “Upanigad.” And this entity Atman must bo 

admitted to bo a person. Because the description of it, given in tho passage 
under discussion, is that of a person, it is called there “Uttama Puru§a,” the 
Supreme. (See Chh. Up., VIII., 12. 2). 

Therefore, the Highest Light, which tho freed soul attains to, is this 
this Uttama Puru^a, the Supreme Person, the Lord Hari; and is not the 
solar sphere. 


Adhikarana Tl ,— The soul of the Mukta is united 
with the Lord 

On this very subject, another doubt is raised. 

Doubt : Does the freed soul, on reaching this Highest Light, which 
resides in the town called Samvyoma, the great void, dwell in the same 
plane with the Great Light, or dwell in union with it ? In other words, 
does it remain, in the state of Mukti, s&parate from the Lord, though in 
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the same sphere in which the Lord dwells, or is it united with the Lord ? 
Or to use the technical phrase of the books of theology and theosophy, 

is the Mukti Sfilokya (residence in the same heaven with the Deity), or 

Sfiyvijya intimate union with the Deity), (absorption into the Deity)? 

Purvapaksa : The Purvapaksin maintains the view that the Mukti 
is a SSlokya one. As when a person enters the city of a king, he remains 
in the same place where the king lives, but is not absorbed in the king ; 

so the freed soul, when it enters the city of the Lord, does not got absorbed 

into the Lord, but remains separate from Him, though in the same locality 
with Him. 

Siddhdnta : This view is refuted in the next Sutra. 


SUTRA IV., 4. 4. 

II » I a I » II 

Avibhagena, by non-division, by union, Df^tatvat, being 

seen in the Scriptures. 

4. The freed soul exists in a state of non-separation from the 
Lord, because of a Scriptural text.—541. 


COMMENTARY 

When the soul has reached the Highest Light, it remains in a state of 
non-division from that Light, in a state of absorption in that Light. Why ? 
Bcoause it is so seen in the Scripture. In the Mundaka Upanisad (III., 2. 8), 
we have the following statement: 

“As the flowing rivers disappear in the sea, losing their name and their form, thus 
a wise man, freed from name and form, goes to the Divine Person, who is greater than 
the great.” 

The word Sftyujya means intimate union, as wo find it used in the 
following passage of the Mahftnftrayana Upani§ad (XXV., 1) : 

ii >5® 11 

The wise one, who knowing it thus, dies during the northern progress of the sun, 
attaining to the glory of the gods (^. <?., going by the Archiradi Devayana path) gets 
S^yujya with the sun. But he who dies during the southern progress of the sun, attain¬ 
ing indeed the glory of the Pitrs (going by the Pitry^na path), obtains the Bdyujya 
with the moon, in the world of the moon. The wise knower of Brahman conquers these 
two paths, that of the Sun and the Moon, and because of this (conquest), he obtains the 
glory of Brahman, yea, the glory of Brahman. 
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But if SSyujya be the only form of Mukti, what becomes then of the 
other three forms, for the Scriptures describe four kinds of Mukti, 
*. e., Sftlokya, (residence in the same sphere with the Deity), Sftr^ti, 
(possessing the same power, station or rank as the Deity), Sslmipya 
(proximity to the Deity), and SSyujya ? To this we reply, that the other 
three kinds of JIukti are but modes of Sayujya, The SSyujya Mukti 

includes all those. 

If Sftyujya be the constant state of union with the Lord, then, how 

is it that soul feels the sentiment of separation from the Lord, in the 
state called Viraha ? The soul which is in constant union with the Lord, 
is incapable of fooling this sentiment of Viraha. But the books describe, 
that in the liighest heaven even, this sentiment is felt ; and the Mukta 
souls appear, now and then, as if lamenting their separation from the 

Lord. To this wo reply, that even while feeling this sentiment, which 
though painful is yet pleasant, the freed souls feel their union with the 
Lord internally, for the Lord is never absent from their licarts ; and 
because they are in the ivorld of the Lord called Mahimft, and the world 
of the Lord has been shown to be identical with the Lord. Therefore, 

the Mukte divas, dwelling in Vaikuptha, are in three-fold union with the 

Lord, namely, they are in the world of the Lord, which is the Lord 
Himself; secondly, the Lord is in them, so they can never be uncon¬ 
scious of the presence of the Lord ; and thirdly, they arc in union with 
an external form of Lord. It is this separation from the external form 
of the Lord, that gives rise to the sentiment of Viralia, in the heaven 
world. 

The illustration of the rivers entering the sea, cannot be utilised in 
maintaining the doctrine of absolute identity with the Lord. The Mukta 
Jivas, though in intimate union with the Lord, are not identical with 
the Dol'd. Though wo say, in ordinary parlance, Avhen one water enters 
another water, that it has become one, yet we know all the while, that 

the tuo waters arc different internally. If they were not so, tlien there 

would be no increase in the bulk of water. 

Note : When a cup of water is put into a reservoir of water, the water which was 
in the cup does not cease to exist, does not become identical with the other water, because 
it adds so much water to the reservior, and increases its bulk by that quantity. Thus 
in the Kafha Upanisad (IV., 15) it is said : 

“As pure water poured into pure water becomes like that, 0 Qautama, so the Atm^ 
of the Muni, who knows, becomes like that (without Brahman).” 

Similarly, in the Skanda Pftrdpa also it is said that the union of water with water 
does not mean absolute identity, but intimate connection. 
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Adhikarana HI ,— The attributes of the Muhta Soul. 

Now the author is going to determine what are the blessings which 
the freed soul enjoys. But before doing that, it is necessary to determine 
the divine attributes, such as true resolve, (the instantaneous fulfilment 
of every wish that the soul entertains), and qualities like the same ; and 
the soul’s getting a body of celestial texture. For these are the causes 
that bring about the enjoyment of blessings. Therefore, the author 
begins with the determination of the attributes, which the soul shows 
forth. 

Doubt : When the soul reaches the Highest Light, does it manifest 
itself with certain group of attributes, or is it merely pure intelligence ? 
Or is it both pure intelligence, plus other attributes; because there is no 
necessary contradiction between them ? 

Purvapaksa : As a Pdrvapaksa, the author gives first the opinion of the 
sage Jaimini. 


SUTRA IV., 4. 5. 

ailwt II S' 1 » I K II 

»rw«ir Brahmena, by what is accomplishod by Brahman : the gift of 
Brahman, Jaiminilj, Jaimini (holds). UpanySsa-adibhyalj, 

by suggestion, etc-, by reference and the rest. 

5. According to Jaimini, the freed soul manifests with all the 
attributes given by Brahman, because of the reference and the rest, 
(as contained in other passages of the Upanisad).—542. 


COMMENTARY 

The word “Brahma” of the Sutra means, accomplished or com¬ 
pleted by the Brahman. [It is a word formed by the affix An, under 

Panini (IV., 2. 68).) Tlie Mukta appears with the divinely given attributes, 

mentioned in the Chhandogya Upanisad (VIII., 7. 1) beginning with “who is 
free from sins,” and ending with “whose will is true.” Tliese are the eight 

Gunas or qualities, which he then possesses. Namely, (i) he is free from 

sins, (it) free from old age, (in) free from death, (iv) free from grief, (») free 
from hunger, (vi) free from thirst, (vii) ho has desires which are instantly 
realised, and (viii), a will which accomplishes its resolution spontaneously. 

Why do we say so ? Because of the reference and the rest. In the 
above passage of the Chhandogya Upanisad (VIII.. 7. 1.) Prftjapati suggests that 
freed souls also come to possess the eight attributes of Atman, which 
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he has proclaimed so widely : and which reaches the ears of the Devas 
in heaven, and the Asuras in the nether world. 

The words “and tho rest” of the Sutra indicate that the soul not 
only possesses these eight attributes, but that it acts in the way mentioned 
in the same Upanisad. 

^^The Mukta moves about there laughing, playing and rejoicing, with women, with 
carriages, with other Muktas of his own period or of the past Ealpas. (So great is his 
ecstasy) that he does not remember even the person standing near him, nor even his own 
body/’ 

Therefore, Jaimini is of opinion that the Mukta soul manifests theso 
eight-fold attributes and acts as mentioned in this Upanisad. In support of 
his view there is a Smrti passage also : 

Yathfi na hriyato jyotsnS, etc. (?). 

As a Purvapaksa, tho author next gives tho opinion of Audulomi, 
who holds tho opinion that the Mukta soul possesses only 07ie attribute, 
namely, that of pure intelligence. 


SUTRA IV., 4. 6. 

ii «i«i ii 

Chiti, in Intelligence, in Brahman. Tanmatrena, with solely 

that nature (of intelligence), Tad, that (intelligence). Atmakatvat, 

being the essence. Iti, so. Audulomilj, Aiidolomi thinks. 

6. The Mukta Jiva, when it has entered into the All-intelligence, 
manifests merely as that (intelligence) ; because (of tho statement that 
it is) essentially that alone. Thus opines Audulomi.—543. 


COWMESTAKY 

The Mukta, whoso nescience has been burnt away by meditation on 
Brahman, when it enters into Brahman, whose essence is intelligence, 
manifests as intelligence only. Why ? Because there is a statement that 
intelligence is its essential and only form. In the Brhad&ranyaka Upanisad 
(IV., 5. 13) we have the following : 

idltwit si f)sn=^ stwwtjt: ii ii 

Ab a mass of salt has neither inside nor outside, [but is altogether a mass of taste, 
thus indeed has that Self neither inside nor outside, but is altogether a mass of know¬ 
ledge, and having risen out from these elements, vanishes again in them. When he has 
departed, there is no more knowledge (name), I say, 0 Maitreyi, thus spoke YAjnavalkya. 
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This passage shows that intelligence only constitutes the true 
being of the soul. Thus we know that the essential nature of the Jiva 
is intelligence, pure and simple, unqualified by any attributes. Accord¬ 
ing to Audulomi, therefore, the Chhandogya text attributing sinlessness and 
the rest to the soul is to be interpreted as not moaning to predicate of it 
further positive quilities, but only to exclude all those qualities which 
depend on Avidya or nescience, such as change, pleasure, pain and 
so on. 

After thus giving the opinion of Jainiini and of Audulomi, the 
author gives next his own opinion. 

SUTRA IV., 4. 7. 

II » I « I ^ II 

T3vam, tlius. Api, oven : thoiigli tlio soul be mere iatelligence. 

Upanyasslt, because of the suggestion, reference : authority of the 
words of Prajapati. Purva, of the former (.ie., Jaimini). Bhiivat, on 

account of the existence (of the statement), AviroJham, non-contra¬ 
diction, BSdarSyanab, Badarayana, (thinks). 

7. Even (though the soul be) thus (pure intelligence), yet on 
account of the authority (of the words of Prajilpati), there is no 
contradiction in the existence of the former (eight (jualities also in it). 
Thus thinks Bddarayapa.—544. 

COMMENTARY 

Though the essential nature of the soul be pure intelligonoo, as 

proved by Autlulomi, yet there is no contradiction, if the eiglit qualities 
also exist in it. This is the opinion of the Lord B^daiAyana. Why ? 
Because of the authority. The statement made by PrajSpati is an 
authority for holding that the former opinion held by Jaimini is right; 
since those qualities also exist in the soul. The settled conclusion, there¬ 
fore, is that since the Srutis give unqualified both these statements,— 
the BrhadSranyaka mentioning that the soul is pure intelligence, and 
the ChhSndogya that it has the eight qualities—and since both these 
statements are of equal authority, the nature of the freed soul consists of 

both these sets of qualities. Badarftyana approves the view that the soul is 

“even a mass of intelligence”—that is, unqualified intelligence only. For 
though it be unqualified (Nirguna) intelligence only, yet there is no 

contradiction, when it is said to possess the eight qualities also. The word 
eva “only” used in the Brhadftrapyaka Upani^ad ( ), 

"a mass of intelligence only”—does not prevent the soul possessing other 
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attributes also. For the above passage of Bfliad^ranyalca Upanisad purports to 
exclude all and every kind of irrationality (Jadatva) from the soul and to 
teach that the self is self-luminous. Though the Jiva be thus self-luminous, 
pure intelligence, there is no contradiction if it possesses the eight qualities, 
known from another equally authoritative text. Thus though a solid 
salt-crystal be a mass of mere taste, and nothing but taste, yet it has a 
form, hardness, etc., also, and these qualities do not contradict its being 
a mass of taste. 

Therefore, it follows, that in Mukti, the Jiva manifests as pure intelligence, 
endowed by the Lord with the eight qualities. 


Adhikarana V .— The Mukia is a Satya-sailkalpa 

Now the author discusses the question of the Mukta being a Satya- 
sankalpa, one whoso will spontaneously becomes resolved into the 
accomplished act. 

Visaya : In the Chhandogya Upanisad (VIII, 12.3) it is stated: “Ho moves 
about there, laughing, playing, rejoicing, be it with women, or chariots, 
or relatives.” 

Doubt : Hero arises the doubt : Does the soul’s meeting with the 
relatives and the rest presuppose an * effort on its part, or does it come 
about by its mere willing ? 

Purvapaksa : The opponent maintains the view that there is effort 
on the part of the soul. For in this world, even such great persons as 
kings, etc., who are said to be Satya-sankalpas (those whose wishes 
are never frustrated but ever accomplished), have to exert in order 
to have their wishes realised. Therefore, the Muktas meet with 
their relatives by willing, accompanied by some effort to get the will 
realised. 

Siddhdnia : Tin’s opinion is refuted in the next Sutra. 

sf^RA IV., 4. 8. 

II V I » I c: II 

VO 

Sankalpftd, by the will. Era, indeed, Tat, about it 3 ^: 
Sruteb, there being a scriptural statement 

8. (The Muktas meet their relatives and the rest) by their mere 
will ; because of the text of the Sruti.—545. 



Bhd§va\ 


IV pIdA, VI ADHIKARANA, Su. 8. 


755 


The Mukta meets his relatives and tlie rest by his mere will. Why ? 
Because the Revelation says so. For in the same Chhandogya Upani§ad 
in a previous passage (VIII., 2. 1) the Scripture says: 

II ? II 

Thus he who desires the world of the fathers, by his mere will, the fathers come 
to receive him, and having obtained the world of the fathers, he is happy. 

Thus this previous passage shows that the. meeting with relatives, etc., 
takes place by 7nere will, and by iio other eftbrt. If any other effort 
was also necessary, then the particle “Eva,” “mere,” would become useless. 
Though there was similarly the word “Eva” in the description of the soul 
as “mere mass of intelligence” ), yet there we added the eight 

qualities, because of the complementary text of the Prajapati’s declaration. 
But there is no such complementary passage with regard to Satya-sahkalpa, 
which would require us to hold that some other attributes must be 
added here also ; and that the will does not accomplish itself, but requires 
something else. 

But this kind of Mukti, in which one’s own expansion of power 
is the predominant clement, is not liked by those who are the true servants 
of the Lord, and have tasted the sweets of service. They look down upon this 
sort of Mukti. This explanins also those texts which deprecate such Mukti. 


Adhikarana VI ,— The Mitkla is wider the control 
of no one, hut the Lord. 

Now, though the Mukta is one whoso wisli is ever true (Satya-sahkalpa), 
yet he is dependent on the Lord and on the Lord alone. The author shows 
this fact in the next Siitra. 

Doubt : Is the Mukta under the governance of anyone other than the 
Supreme Person or not? 

Purvapaksa : He is under the governance of Beings other than the 
Supreme Person. Just as the man who goes to the palace of a king 
comes under the control of the officials of the king, so also the Mukta 
who has entered the home of the Lord, comes under the jurisdiction of 
the companions of the Lord. 

Siddkdnta : This view is set aside in the next Sutra. 


756 


VEDlNTA-St^TRAS. IV ADHYIYA. 


[Oovinda 


SUTRA IV,, 4. 9. • 

II 8 I 8 K II 

Atah, for this reason. Eva, indeed. ^ Cha, and. 
Ananya-adhipatib, having no other master (except God). 

9. And for this reason, indeed, ho has no other 
Master.—546. 


COMMENTAKY 

“For tliis reason,” namely, because of the manifestation in the Freed 
Soul, of the attributes of True-Resolve, etc., through the grace of the 
Supremo Person, the Mukta has no master over him. That is to say, 
he has no ruler over him except the Supremo Person Himself. He shines 
forth and sports about, dependent on the Supreme alone. Were he under 
the control of any other person, then his case would not differ from 
one being in the bondage of the SamsSra, though that bondage may be 
of a different sort. Though the True-Resolve possessed by the Mukta 

Jiva is the essential nature of the Soul, yet it has become manifest owing 
to his meditation on the Supreme Person. Hence He, out of compassion, 
constantly gives joy to His protege-joy which is endless and infinite. 
That the J^ord gives joy to the Freed will be shown further on under 

Sutra IV., 4. 20. and the rest. The Mukta also is equally happy in getting 

the privilege of eternally serving the Lord of eternal bliss and Protector 
of His proteges. The Jiva being a portion (Am^a) of the Lord, his agency 
and enjoyment all depend upon the Lord. This has already been shown 
previously. 

The Sutra is explained in another way also by some. “For this reason,” 
namely, because ho becomes a Satya-saiikalpa, one whose wishes 
spontaneously realise themselves, the Mukta “has no other master,” is not 
under tlie law, rises above all commands and prohibitions of Sastras. 

Were he still under the rule of the law, his trueness of resolve would 
become obstructed thereby. [No one who is under the law, can be said 
to have a Free-Will or Satya-Sahkalpa]. 


Adhiharana VIL 

Now the author shows that the Mukta gets a new Divine body. 

Doubt : There arises the following doubt : Has the Mukta who has 
approached the Highest Light got any body, or has he not ? Or has ho a 
body whenever he desires to have one ? Or can he not get any body ? 

Purvapaksa : On this point, the author first gives the opinion of 
Bftdari. 
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SUTRA IV., 4. 10. 

n 81 « I NII 

5r*il^ Abhavo, as regards the absence. Badarih, BSdari. wrf Aha, 

says, ft Hi, because (of the Chhandogya, VIIJ., 12. 1). Evaiii, thus. 

10. Badari (opines that the Mukta Jiva) has no body, because thus 
the Scripture declarcs.--547. 


(iOilMKNTAUY 

Badari holds that there is an absence of body with regard to the 
freed. The body is always the outcome of one’s good or bad or mixed 
Karinas. It is Adt§ta-made. In the state of Release, all Karinas being 
destroyed, thoro exists no Adrsta, so there is no possibility of the 
origination of a body. Why ? Because tlie Scripture declares thus: 
because the te.xt of the Chhtindogya, Vllf., 12. 1, says so. 

51 % gfu 818 ji fhqifth ii i w 

II ^ II qt s'qift^qgqq?;'^ 

sq«l^ g 3818: 588: « 88 q^ft 3lHr^rl88T8!: 88'iRl8f ^188? 5rif8f88i 

^ J|«1T qqVq grfi 8888iq8R85=@[5fl\ 8i8!t gxfi: II ^ II 

Maghavat, this body is mortal aud always held by death. It is the abode of that 
8elf which is immortal and without body. When in the body the Self is held by 
pleasure and pain. 8o long as he is in the body, he cannot get free from pleasure and 
pain. But when he is free of the body, then neither pleasure nor pain touches him. 

The wind is without body ; the cloud, lightning and thunder are without body. 
Now as these, arising from this heavenly ether (space), appear in their own form, as 
soon as they have approached the Highest Light. 

Thus docs that serene being, arising from this body, appear in its own form as 
soon as it has approached the Highest Light. He is the highest person (Uttama Purusa). 
He moves about there laughing (or eating), playing and rejoicing (in his mind), be it 
with women, carriages, or relatives, never minding that body into which he was born. 

The above passage in the first verso shows that wherever there 
is a body, there must be pain. It, therefore, says further on “when 
the soul goes out of the body,” etc., then it is above all pain, etc. Thus 
the Chhfindogya Upani^ad clearly says that the soul in the state of Mukti is 
bodiless. 

The Bh&gavata Purflna also says : 

The dwellers of the city of Vaikuiitha, devoid of life-breaths, sense-organs and 
body. 

This is the opinion of the sage Bfidari. The author next quotes the 
opinion of Jaimini. 
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sCtra IV., 4. 11. 

II « I « I n II 

’TW Aha, says, ft Hi, because, Evam, thus. ^f»r: Jairaiiiilj. Jaimini. 

Vikalpa, option. Amanan&t, by thinking about, mentioning. 

11. Jaiiniui holds that, because the Scripture declares thus, 
therefore, the Mukta has a body, as there is the passage declaring the 
optional possession of many bodies.—548. 

COJIilKNTARY 

Jaimini holds the view that the Mukta has a body. Why ? Because 
of the declaration of option in the Scripture. Tn the Chhandogya Upanisad, 
VIL, 20. 2, whore the BhnmS Vidya is described, thci’e is the following: 

Hqu ?ft 9 qqi'u uqft ft'u uqft swt ijrt 

uq^ifin 'q ii ^ ii 

There is this verse, ‘The Released does not see death, nor illness, nor pain. The 
Released sees everything and obtains everything everywhere. 

He is one, he becomes throe, he becomes five, he becomes seven, he becomes nine, 
then again he is called the eleventh, and hundred and ten and one thousand and twenty.’ 

The above shows tlmt the soul can assume various bodies simultaneously, 
and as the soul is atomic in its essential form, its becoming many can be 
only by its assuming diverse bodies. 

Nor can it be said that the above description of the Chhandogya Upanisad 
is not a fact, but an Aithavadu. Because the description comes under the 
topic of Release, and is a bare statement of truth, not a figurative expression. 
This being so, the statement of the Chhandogya Upanisad (VTII., 12. 1) 
regarding the soul being bodiless, in the state of Mukti, means tliat it has no 
body dependent upon Adrsta or Karmas. That the soul has a body, 
not of Prfikrtic matter but of celestial essence, is proved by the Smrti 
text also : “Vasanti yatro purusfih sarve A^aikuntha murtayab,’^ “where dwell 
released souls, all having celestial bodies (Vaikuntha Miirti).’^ 

Now the author gives liis own opinion in contradistinction to that of 
Bfidari and Jaimini. 

SUTRA IV., 4. 12. 

DvSda^, twelve. Ahavat, like days ; just as the twelve days 

sacrifice. Ubhyavidham, of both kinds. qRtTqil!: Badarliyanab, Bftdarfi- 

yapa (thinks), qra: Atab, for this very reason. 

12. For this reason, Badar^yapa holds that Muktas are of both 
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kinds (they are both bodiless and have bodies), just as the twelve days’ 
sacrifice (is both an Ahina and a Sattra),—539. 

COMMKNTAHY 

“For this reason,” because the Mukta is one whose wish becomes 

spontaneously realised; therefore, the lord BSdarSyana opines tliat tiie 
Mukta has both these natures; because tiie Scripture describes him in 

both these ways. In other words, ho maintains tliat the .Mukta is both 

bodiless as well as has a body. It is like the twelve days’ sacrifice which 

becomes a Sattra on the wish of the yajaniSna, wlien it is looked upon 
as a sacrifice having many YajamSnas, and becomes an Aliina wlien it 

is looked upon as having a single yajamana. As this DvadaSaha ceremony 
becomes a Sattra, or an Ahina, on tl>e mere will of tlio Yajamfina (wlietlier 
he joins others with him or not), so these Mukta souls have a body or 

have not a body, on their mere will. Tlie real truth is this tliat the 

Muktas, through the force of Brahma-vidya, Itavc turn off all corporal 
vestures, and liave become Satya-saiikalpas or beings whose mere will 
is action. Of those Muktas, there is a class who wisli to liavo a body 

and they assume a body by the force of tlieir mere will. And witli regard 
to these is the verse of the Clihandogya Upanisad (YII, 26. 2) “lie becomes 
one, he becomes three, he becomes five,” etc. But tliose who have no desire 
to assume a body, do not get a body, and with regard to them tlie verse, 
VIII., 12. 1. of the Clihandogya Upanisad becomes appropriate, and it is 
said that ho is without a body. 

Those Muktas, who through their celestial bodies (the BrShmic bodies) 
always wish to carry out the will of the Supreme Brahman, manifest in 
their acts the Chit Sakti of the Lord, and with that Sakti they work 
simultaneously in different places. The Muktas always possess this Chit 
Sakti, and always follow the will of the Lord. 

In the BrhadSranyaka Upanisad (II., 4. 14) it is .said: 

ft 

ftsruftjjig; ii ii 

For when there is as it were duality, then one sees the other, one smells the other, 
one hears the other, one salutes the other, one perceives the other, one knows the other, 
but when the Self only becomes all this for the Mukta, how should he smell another, 
how should he see another, how should he hear another, how should he salute another, 
how should he perceive another, how should he know another ? 

The above verse shows that when, in the state of Mukti, the Supreme 
Self has become the direct worker through the Mukta Jiva, when 



760 


vedInta-sHtras. IV adhyIya. 


(Oovinda 


Hari pervades the Mukta Jiva, with His form of bliss, iatelligenoe and 
all-pervadiagness, and when He has become, as it wore, all the sense- 

organs of the Mukta Jiva, his eyes, ears, etc., then how should such a 

Mukta Jiva see another, and with what he should see another, etc. ? 

Verily through the energy of Hari Himself, lie sees Hari, through the 
sense-organs which themselves are Hari. Thus the Mukta secs Hari witli 
the organs wiiicli are Hari and the life-energy which is Hari. Hence the 
Sruti says, “When the Self only has become all tliis for the Mukta, how 
should he smell another, how should he see another, liow should ho hear 
another,” etc. 

This idea is more explicitly expressed in the Sruti of tlie Madh- 

yandinSyanas which is to the following effect. 

%% 

That Brahmani^^ha puttinpj off this mortal body, and having reached Brahman, sees 
through Brahman, hears through Brahman, yea, perceives everything through Brahman. 

The Smrti also says the same: '‘where dwell these spirits all of them 
having celestial bodies.” 

This Sahkalpa or will, which blooms out in the Mukta, is to bo cultiv'atod 
from the very time of his earliest practice, and must bo understood to b(i 
the same will, which he was cultivating during his period of Sadhana. 
Because the Bruti says, “Yatha kratul},” '‘as a man wills in this life, so ho 
gets in the next.” [n fact, the Mukta even before ho gets the state of 
Mukti, has been constantly willing “May I walk through the feet of Yisnu, 
or rather I am walking through the feet of Visnu, I am seeing through the 
eyes of Visnu,” etc. Since this had been his aspiration, even before 
Mukti, it becomes realised in the state of IVlukti. 


Adhilcarana VITT—The MuMa enjoys ohjecls and is not 

(jitiesccni 

fn the preceding Sutras have boon described the attributes which 
the Mukta possesses, in order to enjoy heavenly blessings, and his getting 
a divine body through which he enjoys them. That there are enjoyments 
to be experienced in Mukti, we find established by texts like the following 
of the Taittiriya Upani§ad (II., 1.1.): 

He enjoys all objects of desire along with Brahman. 

Now the author mentions that this enjoyment may be problematic and 
hence arises the following doubt. 
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Doubt : Is it possible that a Makta may have enjoyments or is it 
not possible ? 

Fiirvapaksa : Tho Purvapaksio maintains, that since tho Mukta is 
devoid of body and sense-organs, it is not possible for him to enjoy any 
object. If it bo said that being a Yogin, he has tho creative power of 
making a body for himself in order to enjoy objects, to this wo reply, 
that being full of divine ecstasy and bliss, he will have no hankering for 
sensations, and will not create a body to enjoy external objects. The 
Mukta, therefore, does not enjoy objects of desire. 

SiddMnta : This view is set aside in tho next Siitra. 

SUTRA IV., 4. 13. 

II « I» I u II 

^3 Tanu, of the body, Abhave, in tlie absence. Sandhyavad, 

just as in a dream, Sandhya means dream. Opapatteli, it being possible. 

13. Even in tlic absence of a body, the Mukta enjo 3 ^s 
objects as in the state of dream ; because of the reasonableness of 
such enjoyments.—550. 


COMMENTARY 

The enjoyment is not impossible, oven in tho absence of a (self- 
created) body. As in the condition of dream (wliero tho objects of enjoy¬ 
ment and tho subtle bodies through which those objects are enjoyed are 
created by tho Lord Himself), so in the state of Mukti ; (though the Mukta 
may not desire any such enjoyment, the Lord out of His fullness bestows 
such enjoyments on him). Therefore, as in a dream, whore there is no 
body, but still enjoyment, so in tlie state of Mukti, there is enjoyment even 
without the body. 

Of course, when the Mukta creates a body, tlien ids enjoyment is more 
full and intense, as is mentioned in the next Sutra. 

SUTRA rv., 4. 14. 

II » I 8 I ?» II 

Bhave, in tho existence of (the body\ Jagradvat, just as in the 

waking state. 

14. When there is a body (then tho enjoyment is more intense) 
as in the waking state.—551. 


COMMENTARY 

When there is a body, then the enjoyment is, of course, as full as in 
the waking state. As to the objection of the Purvapaksin, that the Qh|is|i 
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of enjoyment have no attraction for the Mukta, it is perfectly correct. But 
as these objects, like sentiments arising on the experiencing of a work of 
true art, are looked upon by the Mukta as gifts of Ood, his Prasdda, 
lie does not discard them, but on the contrary accepts them eagerly. 
Hence the objection is not valid. As the Lord Hari Himself is ever full 
and self-satisfied, yet enjoys tho offerings made to Him by His devotees, 
in order to satisfy the wish of His devotees ; and the desire for enjoyment 
of the Lord is but a response to the wish c^f His devotees ; so there arises a 
desire in the JIukta even, to enjoy the objects of desire as the sacred gift 
of tho Lord, as His Prasdda ; and this is indeed not an ordinary desire but 
Bhakti. And it should be so understood. 


Adhilcarana IX .— The Mukta is Omniscient. 

Tho author now shows that tho Mukta is omniscient. 

Visayn : In tho Chhandogya Upanisad (VIl., 2(3. 2, see Sutra IV., 4. 11. 1). 
wo have the following : 

“The released soul does nofc see death, nor illness, nor pain. The released secs every¬ 
thing and obtains everything, everywhere.’^ 

This shows that tho released has knowledge of every object. 

Vouht : Is it possible that the released should possess such omniscience 
or is it not? 

Purvapaksa : Tho Pfirvapaksiii maintains that the released soul has 
no omniscience, because tlio Scripture says that it is embraced by the 
Prajna Self. Thus, Bvliadaranyaka Upanisad (IV., 3. 21) : 

ii M ii 

This indeed is his (true) form, free from desires, free from evil, ^ree from 
fear. Now as a man, when embraced by a beloved wife, knows nothing that is 
without, nothing that is within, thus this person, when embraced by the intelligent 
(Prajna) Self, knows nothing that is without, nothing that is within. This indeed is his 
(true) form in which his wishes are fulfilled, in which the 8elf (only) is his wish, in which 
no wish is felt, free from any sorrow. 

Siddhdnia : This view is sot aside in tho next Sutra. 

SUTIIA IV., 4. 15. 

II » 1 » I ^ K II 

Pradipavat, just as in tlie case of a lamp. Ave^alj, entering. 

TathS, thus, fi[ Hi, because. Dardayati, declares (the Scripture). 
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15. The pervasion (of the soul of the Mukta in every object, 
and his thus knowing every object), is like that of a lamp ; because 
the Scripture declares it to be so.—552. 

COMMENTARY 

As a lamp, though remaining in one place, enters into many places 
through its rays, so the Mukta enters into many objects through the 
spreading out of its Prajha (the Aura of consciousness). To this effect is 
the iSruti of the Sveta.4vatara Upaniaad (IV., 18). 

cTOiT II 

When the light has risen, there is no day, no night, neither existence nor non¬ 
existence, 8iva the blessed alone is there. That is the eternal, the adorable light of 
Savitr, and the ancient wisdom of the Jtva (PrjijSa) proceeded from That (Lord Hari). 

The above shows that ‘‘tasmat,” “from Ilim,’^ from the Lord Hari, 
the ancient wisdom of the Jiva, so long under obscuration, spreads forth 
then. 

Says an objector : It is not reasonable to hold that the Jiva becomes 
omniscient in the state of Mukti. The Bthadaranyaka Upunisad (IV., 3. 21 
ante) says the Jiva is then in the embrace of the Lord and is unconscious 
of every discrete knowledge. The next Sutra gives a reply to this objection, 
and explains that verse. 


sCtua IV., 4. 16. 

ii « i « i U ii 

Svapyaya, deep sleep. Sampattyob, and union : the death- 

swoon. The moment just before the departure of soul from the body is 
called Sampatti. Auyatara, either, any one of the two. Apeksyam, 

to be referred, having legard to. Avisk^tam, manifest, declared, 

ft Hi, because. 

16. (That verse of the Br. Up., IV., 3. 21) refers to either the 
state of deep sleep or to the state of death-swoon (it does not refer 
to the condition of the Alukta) ; because the Scripture has made it 
clear,—553. 


COMMENTARY 

The above ByhadSranyaka Upani^kd text is not enough to prohibit the 
possession of discrete consciousness by the Mukta, because it has reference 
either to the condition of deep sleep or of death-swoon. In the Chhffndogya 
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Upani§atl (VI., 8. 1) the word Svapiti is thus explained : “Svam apto bhavati 
tasmfid enam Svapiti ity achaksatc : svani hy apito bhavati“Ho has reached 
the Self (Sva), therefore, they say Svapiti (ho sleeps), because he has gone to 
his self (Sva),” Further in the same section (VL, 8. 6) it says ‘‘when the man 
departs, speech merges in the mind, the mind in breath, etc.” Thus the 
Scripture describes the states of deep sleep and death (Sampatti) as states 
of unconsciousness. On the other hand, it reveals the state of Mukti as 
that of all-knowledge. In the same ChhUndogya Upanisad (VIIL, II. 1.) Tndra 
addressing Prajapati thus deprecates the condition of deep sleep:—“In 
truth ho thus does not know himself that he is I, nor does ho know any¬ 
thing exists. He is gone, as if to utter annihilation. I see no good in this. 
Ihus showing the utter unconsciousness of the Jiva in deep sleep, the 
same Sruti, in the speech of Prajapati, describes the state of Mukti, unlike 
that of deep sleep, as a state of most vivid consciousness, in these words 
(VIIL, 12. 5.) “He, the Self, seeing those pleasures through his divine 
eye, i. c., tiie mind, rejoices. The Devas who are in the world of Brahman 
meditate on that. Therefore, all worlds belong to them and all desires.” 

Thus the Chh^ndogya Upanisad clearly draws a distinction between the 
deep sleep and death which is that of unconsciousness, and the state of 
Mukti which is a state of exalted consciousness. The word annihilation’ 
used in the above means ‘non-perception of any object.’ 

Thus it is proved that the released soul is Omniscient. 


Adhikarana X,—Biit the Mulcta cannot create a world, 

Jn the Chhandogya Upanisad wo have the following (VIIL, 1. 6.) : 

ii K ii 

Those who depart from hence without having discovered the Self and those true 
desires, for them there is no freedom in all the worlds. But those who depart from hence, 
after having discovered the Self and those true desires, for them there is freedom in all 
the worlds. 

As an example of Kfimacbarya or freedom in all the worlds, the same 
Upanisad mentions (VIIL, 2. 1, etc.) : 

Dius he who desires the world of the fathers, by his mere will the fathers come to 
receive him, and having obtained the world of the fathers, he is happy. 

And be who desires the world of the mothers, by his mere will the motheiB come to 



Bhdsya.] 


IV PADA, X ADHIKARANA, 8u. 17. 


765 


Doubt : Here arises the doubt : Does the released soul become the 
world-creator or not ? 

Purvapaksa : Since the Mukta lias reached the hi<?hest equality with 
the Lord (Mundaka TJpanisad, III, 1. 3‘, and since the Scrijitures mention 
that the Mukta has the power of realising all his thoughts (Satya-sahkalpa), 
he must liave the power also of creating the universe. 

Siddhdnta : This view is set aside in the next Sutra. 


SURTA IV., 1. 17. 

II»i « i (i 

Jagad, world. Vyapara, energy, cieation. Varjyam, 

without, excepted. Prakaran^t, from tlio subject-matter, 

Asannihitatvilt, on account of non-proximity. 

17, (The Mukta has all powers) with the exception of creating the 
universe ; because the context and the non-proximity (debar any 
other view).—554. 


(UMMKNTARY 

The Mukta no doubt creates the Pitrloka and Matrloka, etc, as we learn 
from the Chhandogya Upanisad (VIII., 2. 1, etc.) ; but his creation has this 
limitation, that it is a local creation only, difierent from the creation of the 
Supreme Brahman, who creates the tvhole universe, consisting of spirit and 
matter, sustains it and dissolves it back into Himself. This power belongs 
to Brahman alone and to no Mukta Jiva, as we find from the Taittiriya 
Upanisad (HI., 1. 1.) 

II ii ii ii 

1 ^ ii ii ii 

^fcTTfSr II ii ii ii 

Bhrgu Varuni went to liia father Varun, saying: “8ir, teach me Brahman.” He 
told him this, vix., Food, breath, the eye, the ear, mind, speech. 

Then he said again to him : ‘‘That from whence these beings are born, that by which 

when born they live, that into which they enter at their death, try to know that. That 

is Brahman.” 

With the exception of Jagatvypara, the released soul has every 

other power. How do we know this ? From the leading subject-matter 

and from non-proximity. The loading subject-matter in the above passage 
of the Taittiriya Upani§ad, is Supreme Brahman. The son asks his father to 
teach him Brahman, and the father detines Brahman as ‘‘that from whence 
these beings are born, etc.” The topic there is of Brahman and not the 
released soul. Nor can the released soul, by any method of attraction and 
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imitation, got this power of world creation. .In fact, that (Jpani§ad in II., 6. 1. 
expressly says : 

^ II II II >« 

He who knows Brahman as non-existing, becomes himself non-existi ng. He who 
knows the Brahman as existing, him wc know himself as existing. 

Moreover the Mukta being not the subject-matter under discussion in 
the immediate proximity of the Taittiriya verso, he cannot be said to acquire 
this power of world-creation by an ' means. If it were otherwise, then the 
author of the Sutra would not have defined Brahman as ho does in I., 1. 2. 
as the Creator of the universe, for all definitions presuppose some special 
individual attributes. 

lloreover, if every Mukta became a Ood, with the god-like power of 
creation, then tliero would bo many gods in this universe, and instead of 
this being a cosmos, it would be a chaos. Therefore, the Mukta is not 
equal to Ood, and has not the power of world-creation. 

Says an objector : But Taittiriya ITpanisad and Chhandogya IJpanisad both 
declare that a released soul becomes the object of adoration to the Devas even, 
and since they teach that he possesses such lordliness, it is natural to suppose 
that ho has the power of world-creation. Thus Taittiriya LTpanisad 1., 5. 3, 
says ; “8arvo asniai deva balim avalianti,’’ ‘all Devas bring ofierings to him.” 
So also the Chhandogya Upanisad, 7., 25. 2, says : “8a svarad bhabati tasya 

sarvesu lokesu karnacharo bhavati,” “Ho becomes a self-ruler, ho moves in 
all the.worlds according to his wishes.” 

This objection is raised in the first half of the next Sutra, and answered 
therein in the next half. 


SUTRA IV., 4, 18. 

ii » i » lu ii 

Pratyaksa, direct. Upade^at, on account of (direct) teaching. 

^ Na, not. Iti, so. Chet, if. ^ Na, not. Adhik^rika, those 

entrusted with the special function, a world-ruler, office-bearer, like BrahmS, 
etc. Mandalasya, spheres (t.c., of those abiding in the spheres, of those 

entrusted with the special functions). Xlkteh, on account of the statements. 

18 . If it be objected that this is not so, because there is direct 

\)ecoTnes a woAh-creator), 
we reply, it is not so : because those texts declare (that the Mukta 
enjoys pleasures) iji the spheres of world-rulers._ 555 
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COM^FENTARY 

If an objector say, '‘tlio Sriiti itself directly teaches that the Mukta 
can create a world; Jiiid so it is not proper to deny to him the power of 
world-creation,” we reply to him thus, “The texts arc wrongly interpreted 
by you. They refer to the power of every Mukta, to go to the spheres of 
cosmic rulers like Brahma and the rest: and there enjoy all the pleasures 
of those spheres, through the kind permission of the Supreme Ruler.” 
Thus the Muktas, like the Kumaras, Narada and the rest, have unobstructed 
power of movement in every sphere, and this is what is meant by the 
word “Kamachflra,” “freedom of movement.” The rulers of those spheres, 
moreover, honour such august visitors with all reverential offerings; and 
this is what is meant by the phrase “sarve deva balini asmai avaiianti”— 
all Devas bring offerings to him. Those two texts am not an authority 
for holding tliat a Mukta can be a world-creator. They merely show that 
a Mukta participates, through tlio most merciful kindness of the Lord, 
in all enjoyments to bo found in those phonomomd spheres which declare 
His glory. 

Says an objector : If a Mukta enjoys all the pleasures to be found 
in the various worlds of phenomena, then lie is no higher than an 
ordinary world-currcnt-driven soul (Sainsari Jiva), for all phenomenal 
pleasures have an end. The next Sutra answers the objection. 


SCTRA IV., 4. 19. 

S II « I 8 M 5. II 

Vikara, in the worldly life; the changing, Avarti, not exist¬ 

ing: Vikara avarti—Brahman, that in which cliangc does not exist. ^ Cha, 
and. Tatha, of that kind, ft ITi, because. Sthitim, abiding, position. 

Aha, says. 

19. (Tlie Mukta ever abides in) That who is changeless, because 
the Sruti also has declared such abiding.—550. 

COMM EXT AKY 

“The changing” is this world of phenomena ; for it is the six-fold 
modification, which every being in tliis world undergoes. That which does 
not exist in the changing is called Vikara-avavti. It is the changeless 

Brahman and the abode of Brahman, which also possesses all the attributes 
of Brahman. The Mukta dwells in all sphere.s, fully knowing all tho laws 

that govern those spheres, and all the .attributes and nature of the Lord, 

who has created those spheres. Through the might of his Vidyft, he 



768 


VEdXnTA-S^TRAS. It ADIlYltA. 


tOovinda 


knows both the nature and the attributes of the Lord, free from the two¬ 
fold covering. Thus the dwelling of the Mukta in these spheres, differs 
from the dwelling of the Samsaii Jivras in them. “The Sruti also has 
declared such abiding.” Thus the Katha TJpanisad, V, 1., declares: 

II ^ ll I ii 

There is a town with eleven gates belonging to the unborn Brahman, whose thoughts 
are never crooked. He who meditates on Him (in the lotus of the heart) grieves no 
more, and being liberated (from Avidya which covers the essential nature of Brahman) 
becomes free (from the Maya which veils the attributes of the Lord). This is that. 

The above verse shows that the sage becomes free from the two-fold 
veils and being then free, ho comes face to face with the Lord, and ever 
remains enjoying the highest end of man. 

This covering or veil is really no covering on the face of the 
Lord: it is like the clouds covering the sun. As a matter of fact, the 
clouds do not cover the sun, but it is from the point of view of the 
observer on earth that the clouds appear to cover the sun. Similarly, 
these two coverings of the Lord (the Svariipi. Avarika and the Guna 
Avarika) are not real coverings, existing in Brahman, but veils existing 
between the Jiva and Brahman, and existing in the vision of the Jiva 
alone and not in Brahman. 

This wo find clearly stated in the Bhagavata Purina : 

The men of perverse intellect deluded by this MiSy^ of the Lord, which stands 
shamelessly within the scope of their vision (putting a veil on it) mistakenly assert this 
is “mine,’* this is “I.” 

For as the cloud cannot really cover the sun, so this shameless 
Maya cannot cover the Lord, but only throws a glamour on the vision of 
the befooled man. 

Says an objector: Since the highest end of man is to realise the 
essential nature of the soul, as intelligence and bliss, and as possessing 
the attributes of true resolve (Satya-Sankalpa) and the rest, where is the 
necessity of making further efforts to know God? To know the 8eP is 
enougli. 

This objection is answered in the next Sutra. 


SUTRA IV., 4. 20. 

ii » i » i ^ o ii 

Dar^ayatab, tliey both show, ^ Cha, and. Evara, thus. 

Pratyak§a, direct knowledge : ^ruti. AnuinSne, and inference: 

Smvti. 
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20, The Kevelatioii and Tradition also show it thus.—557. 

COMMENTARY 

Though the Mukta Jiva is as described above (namely, is intelligence, 
bliss, will power, etc.), yet in its own nature it is not endowed with 

infinite bliss (or infinite knowledge, etc.): because it is atomic in size. 

(It is by its falling into tlie infinite ocean) of Brahman, that it acquires 
measureless bliss. This is shown both by the Revelation as well as by 
Tradition. Thus the Taittiriya Upanisad 11., 7, “Rasam hy eva ayam labdhva 

anandi bhavati”; “indeed by ‘getting this Flavour, ho becomes blessed.’’ 

So also in the Gita, XIV., 27: 

ft ^ I 

^ ^ w II 

For 1 am the abode of the ElEiiNAr., and of the indestructible nectar of immortality, 
of immemorial righteousness, and of unending bliss. 

The word ‘Cha’ in the Sutra indicates that we may also apply the 
analogical reasoning here. As a poor man becomes rich when ho takes 
refuge with a rich person and becomes his favourite, so the Jiva essentially 
atomic, becomes infinite through the infinity of the Lord. 

But, says an objector: Does not the following text show that the 
Released gets tlio liighcst similarity witli God? And if the Released is 
similar to God, it is by virtue of his own self that ho becomes god-like, 
what is the necessity of a God then? The following verse of the Mundaka 
Upanisad, III., 1. 3, shows this similarity : 

iM II 

When the seer sees the brilliant maker and Lord of the world as the Person in 
whom Hrahm^ has his source, then he becomes wise, and shaking off good and evil, he 
reaches the highest similarity, free from passions. 

Objection: No doubt, the soul is spoken of as atomic, but that is 
merely a figure of speech, in order to facilitate the understanding of it. 
The Buddhi is atomic and its attribute is wrongly ascribed to the Jiva 
who is really Vibhu or all-pervading. 

This objection is answered in the next Sutra. 

SUTRA rv., 4. 21. 

II » 1» I X m 

Bhoga, enjoyment. M&tra, only. 61^ Siimya, equality. ftflffU 

Lihgat, on account of indication, Cha, only. ^ Na, not. This word is to 
bo read into the aphorism by drawing it from IV., 4. 18. 

97 
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21. The similarity of the Jiva with Brahmau is in the matter of 
enjoyment only : because of the indication of the SrOti.—558. 

COJIMENTARY 

The word Cha “and” has the force of only here. The word ‘not’ 

is to bo read into the Sutra, from Sutra IV., 4. 18: and though its Anuvrtti 
was not current in the two Sutras immediately following it, it is current in it 
by the maxim of “frog-jump.” The Taittiriya Upanisad, IL, 1. 1. “He reaches 
all objects of desires together with (Saha) the all-lrnowing Brahman,” indicates 
that the Mukta is equal to God in matters of enjoyment only : because 
from the indicatory hint given there, the sense of the passage is not that 
the Mukta is essentially and absolutely equal to the Lord. 

In a previous Siitra (11, 3. 19, p. 355) it has been proved that the 

soul is really and not metaphorically atomic, and so this objection that 

the soul is all-porvadiog has already been answered. 

In that Sutra, the essential form of* tho soul is determined, in the present 
Sdtra, the author of tho treatise shows that the Jiva and Brahman have 
equality only in tho matter of enjoyment, but they are difterent in their 
essential nature—tho one is atomic, tho other is all-pervading, etc. This 
inequality, moreover, is real and not fictitious. 


Adhikarana XL—The Mukta is eternally free and 
never returns. 

Now the author commences the topic that tho Mukta is everywhere 
in the proximity of Brahman. 

Visaya: All the texts describing the attainment of the world of the 
Lord by the free, are Vi§aya texts here. 

Doubt : There arises this doubt: Is this Mukti, which consists in 
reaching the Lord, permanent or temporal? 

Ptirvapaksa: Since this release consists in .reaching a particular world 
or Loka, and there is no distinction between Lokas, so far as their 
phenomenal nature is concerned, whether it be Svarga-Loka or Vaikuntha-Loka ; 
and from every Loka tliero is a possibility of fall; so the Mukti is not 
eternal. 

Siddhdnta: This view is refuted in the next Sutra. 

SUTRA rv., 4. 22. 

II » I » I II 

Aufiv^ttibi no return. Sabdftt, on account of the Scriptural 

statement wsinRi: Anfiv^ttib, no return. ^abdfit, on account* of 

the Scriptural statement 


IV pAdA, X ADHIKABAI^A, 8u. 22. 


771 


22. There is. no return (to Samsara for the Mukta) because 
of the word of God ; yea, there is no return, because of the word 
of God.—559. 


COMMENTARY 

He who has reached the world of the Lord, by devotion to Him, 
accompanied by a knowledge of His qualities, never comes back from it 
to Samsara. Why ? Because of the World. Because tliere is this scriptural 
statement in the Chhandogya Upanisad (IV. 15. 6) : 

He leads them to Brahman. This is the path of the Devas, the path that leads 
to Brahman. Those who proceed on that path do not return to the life of man, yea, they 
do not return. 

To the same effect is the following verso of the Chhandogya Upani§ad 
(VIIL, 15. 1) : 

H 5T Hill 

He verily thus passing his life, attains on death, the world of Brahman, and never 
returns therefrom ; yea, never returns therefrom. 

To the same point is the following Smrti text: 

JWcJTR: Bfhik qw mj: w ii 

Having come to Me, these Mahdtm^s come not again to birth, the place of pain, 
non-eternal; they have gone to the highest bliss. 

g ^ ii U ii 

The worlds, beginning with the world of Brahm^, they come and go, O Arjuna, 
but he who cometh unto me, O Kaunteya, he knoweth birth no more. (Git£, XVIII, 
15 , 16 ). 

Nor indeed can it be feared that the Supreme Lord, the blessed Hari, 
will ever wish to throw down from His world, His servant, the Mukta, 
or that the Mukta would ever wish to leave his Beloved. For has not 
the Lord said in the GitS (VIL, 17) : “I am supremely dear to the wise 
and he is dear to me.”? Or does not the Bhfigavata Purfina also say, 
“S&dhavo hrdayam mahyam sadhunftm hydayam tu aham.” “I am the 
heart of the Sftdhus, and the Sfidhus are verily my heart.” Thus there is 
excess of reciprocal love between the two, leaving no room for any 
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such doubts, unworthy both of the Lord and His Devotee. Also in the 
Bhagavata Purina, we have the following : 

ftrqr Hi ii 

q^arcHT 3^: H , 

Those who leaving aside wives, sons, houses, lives and riches sought shelter in me, 
how can I allow myself to desert them ? 

A clean-souled man never leaves the feet of Sri Krsna^ just as a traveller who has 
reached his home after undergoing all sorts of trouble, does not leave it. 

Ihus, on tho ono hand, the Lord has the strong determination not to 
leave his devotees and, on the other hand, his devotees have an equally 
strong love for Him, which does not allow them to leave Him. 

lo sum up, the Lord never abandons His own extremely beloved 
children, who are a fragment of his own essence, after having brought 
them to His homo, and after having washed away their ignorance, which 
had caused them to turn their face from the Lord. More so, when it is 
remembered that the promises of the Lord are over true, that His resolutions 
are never frustrated, tliat He is an ocean of protecting kindness for all 
those wfio take shelter under Him, and that lie is the Lord of all. Such 
a being will never renounce his devotees, who have abandoned everything. 

Tho Jiva also, on the other hand, whoso quest was over happiness, 
and who had constantly been deluded by a show of it in the sliape of 
wives, children, etc., and who had passed innumerable lives in the pursuit 
of these false pleasures, will not leave that infinity of true joy and wisdom, 
the best friend and master, tho most merciful, when ho has found Him 
through the grace of the good teacher and through the arising of his 
good fortune. Ihc soul, when it has once found its origin, never has any 
desire left for things other than tho Lord and follows Him alone and 
never wishes to be away from Him. This is not a question for logical 
arguments, it is a matter learnt through the Scriptures alone and must bo 
so believed, whose solo authorities are the Scriptures. 

llio repetition of the Sutra indicates that tho book has come to an 
end. 




The End. 
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THE ORIGIN OF BHAKTI DOCTRINE 


The doctrine of Bhakti has given rise to many theories with regard 
to its origin. Several European authors are of opinion that this doctrine 
is borrowed by the Indians from Christianity. There is nothing improbable 
intrinsically in this theory. Christian colonists were in India long before 
the rise of ]\IadhvSchfirya and RilmSnuja. The following quotation from 
Mr. Kennedy’s notes in the Journal of the Royal Asiatic Society for April 
1907, shows how Christianity could have affected Hinduism: 

“On the North-West Frontier we lind an entirely different state of things. Bactria 
was the home of all persecuted sects To it fled the Manicheans, the Mazdakites, the 
Christians, whenever the whim of the monarch or the pressure of the Magi or the relation's 
with home prompted Sassanian kings to persecute their subjects. Christianity ’ was 
planted at a very early period in Bactria and flourished there greatly. Bardaiaan, the 
great Syrian Gnostic, who died in 223 A. D., expressly mentions the Christian communities 
of Bactria and Persia. ‘John, the Persian, Bishop of the Church of Persian and GrdAt 
India,’ attended the Nicene Council in 325 A. D. The Bishop of Herat was present at a 
Council held by the Katholikos in 424 A. D. Christianity spread among the White Huns in 
the fifth century, and they had a Bishop of their own by the middle of the sixth. Some 60 
years later Chosroes II transported a vast number of Christian captives taken in the 
Roman wars to Seistan. In the seventh century Merv became the seat of Metropolitan 
Archbishop, and not only Nestorians but Jacobites had their own bishops throughout all 
those regions. India was surrounded on the North-West Frontier by a ring of Christian 
communities, many of them allied in blood to the barbarous tribes from Central Asia 
which were then invading India, and ready to adopt the first tolerable religion presented 
to them.” 

Mathura, the home of Krishna’s worship, was peopled by the 
Gurjars in the fifth century, and it is said that these Gurjars brought the 
Ruchi Bhakti doctrine of Christianity into India, from Bactria. The whole 
of this is very ably summarised by Mr. Kennedy in his paper on the “Child 
Krishna, Christianity, and the Gurjars” in the October No. of the J, R. A. 8, 
for 1907. The following quotation from it will show his point of view: 

“ We are now in a position to make certain inference. (1) The earliest settlements 
of the Gurjars were in the extreme north-west of the Panjab, their physique, their 
traditions and the present distribution of the clan point to this conclusion, and i^. Js no 
less certain that the Southern Gurjars came from the North, probably by way of 
(2) The Gurjars suddenly appear in the middle of the sixth century as a great aad«pQ;w^ 
ful clan, dispersed over a wide area, and founding important states. The Greek historhpiji, 
the Mahabharata, and other sources have made us well acquainted with the tribes ^ 
the North-Western Panjab. The sudden appearance among them of a people so great and 
powerful as the Gurjars can only be explained on the hypothesis of a foreign migratioa. 
These Gurjars, who worshipped neither Siva nor Buddha, cannot have been of • India 
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origin, and their sun-worship, their waggons, and to some extent their polyandry, all 
point to Central Asia. (3) As the two most important Gurjar states date from the first 
half of the sixth century, the Gurjars must have entered India somewhat earlier; in 
other words, they muse have come with the Hunas. In common with the Hunas they 
worshipped the sun, the kings who warre^d. against the Hunas were the enemies of the 
Gurjars; and the princes of Gurjardesa Wei^e feudatories of tiie Bhahi kings of Gandhara, 
who were of Turk!, if not of Hunic, origin. There is a close connection between the 
Gurjars and the Hunas. 

‘Tf then, the Scythian nomads of Braj were Gurjaras, as the evidence would 

suggest, it is easy to see how they might have acquired some tincture of Christianity, 

either from their neighbours in Central Asia or from their connection with Christians 
among the Hunas. The Christian stories of the Nativity passed readily into the 
mediseval Buddhism of Central Asia, they are popular among Hindus of the present 
day, who know nothing else of Christianity and reminiscences of the Christmas 
festival still linger among some of the Berber tribes of North Africa. It is no idle 
fancy, therefore, to suppose that the Northern nomads who roamed through the 
woods of Braj, brought with them a child-god, a Christian legend, and Christmas 
festival ; and in a city of lax Buddhists and eager Hindus this germ sufficed for the 

birth of a new if hybrid divinity. The priests who accompanied the nomads would 

readily invent or lend themselves to the invention, of a cult which promised them 
speedy advancement to the full-blown rank of Brahman. For although the mass of the 
Gurjars, as of the White Huns, was barbarian, yet there is plenty of evidence to show 
that among the upper classes there was a knowledge of letters and considerable civili¬ 
sation. The new god was a god of divine childhood and of love. In Buddhism the idea of 
love has ranged from universal benevolence tov^ards men and animals down through every 
stage of the scale to the grossest licentiousness; and Mathura was not free from such 
exhibitions, as its sculptures testify. Probably the nomads who brought the new god to 
Mathura knew little of Christianity except the stories of the infancy. They brought 
them to a Buddhist city where they would find a ready acceptaneor But by the beginning 
of the sixth century the Buddhism of Mathura was on the wane, and Hinduism was in the 
ascendant. The name of the new god sounded in the ears of Hindus like that of the elder 
Krishna, whom the popular epic had exalted to the highest rank: the new god, like the 
elder Krishna, was an incarnation of the Most High ; and so the youthful Krishna was 
born who vras destined, in the course of centuries, to surpass all his older rivals in the 
ardour of his devotees and the multitude of his worshippers.” 

This view of Mr. Kennedy is controverted by Mr. Keith in iZ/ A, 8. 
for January 1908. He there shows that Ky^na is already a divinity and 
worshipped as such in the days of Mahfibha§ya, which was composed some 
two centuries B. C. That book refers to the killing of Kaipsa by Ky^na 
and thus the story of the childhood of Kf§na is older than Christian 
Nativity# I make the following quotation from that article; 

*^A 0 evidence for the early date of the identification of Krishna and Yisnu, it is useless 
to quote the Epic as long as doubts of a serious character exist as to its datei But we 
lum the evidence of Patanjali, which though not conclusive, deserves fuller, oonsideration 
'ttoa It has received from Mr. Kennedy. In discussing Panini, iv. 2. 98, PatafiJlUi distinctly 
that Vasudeva is a Samjna of the Bhagvant, and Weber himsCli admits ' da die 
^ISmIo^ of Sivabhagavata, while the passage does not prove that Is iSl^tiokl • widi 

it does show that he was alrc^y far more than a Ksatriya il ^fer divine 

But, later on, Weber with his usual candour, makes admlseion, lifii Sdlboussuig 
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the evidence afforded by the Mahabhaeya for the early existence of the drama he notices 
the fact that the two legends mentioned as the subjects of representation are the 
Balibandha and the Kamsavadha, and he points out that, as the first of these subjects is 
undoubtedly taken from the legend of Visnu, it is probably necessary to assume that 
already Visnu and Krisna stood in a close relationship. There seems indeed, no ground 
whatever to deny that they were already identified and that this was the case is indicated 
by the fact that the Mahabhaeya tells us that in the Kamsavadha the Granthikas di^ded 
themselves into two parties, the one followers of Kansa, the other followers of Krisna, 
and that the former were Kalamukhah and the latter Baktamukhah. Weber was naturally 
puzzled to find that Krisna’s friends were red in colour, but the whole thing explains 
itself when we regard the contest as one of the many old nature rituals where two parties 
join in mimic strife, the one striving to rescue, the other to capture the sun. Such a 
ritual, in all probability, was the source of- the drama in Greece, and traces of it are to 
be found in England. The supporters of Krisna, as identified with the sun, Visnu, 
naturally wear the red colour of the luminary as an act of sympathetic magic.’’ 

While the controversy about the origin of the Bhakti religion is in 
this state, it is not possible to come to any definite conclusion, one way or 
the other. But there are some facts which emerge out of this controversy, 
which appear to be beyond the scope of legitimate doubt, and which may 
be taken as well proved. One of them is that there were several persons 
bearing the name of Krsna in Indian tradition, and their histories have 
become coalesced into one by a process well known to students of history. 
This K?sna of the MahSbharata war, the statesman and philosopher, 
seems to be a different person from the child of Ya^odfi, the Darling of 
Ookula. It is not only the European scholars who have come to this 
conclusion, but Sri Madhvachfirya, the founder of the Dvaita School of 
Vedanta, has come to a somewhat similar conclusion. In his commentary 
on the Chhfindogya Upaniijad, he states that there were two Ky§nas, both 
curiously having a mother called, Devaki. I quote the following from his 
commentary (See Sacred Books of the Hindus, Chhandogya Upanisad, 
page 242). 

^*There was an Avatara of the Lord called Mahid^a, just as an Avat4ra was called 
Krspa. Now curiously enough, both these names occur in this Upanisad. Mahid^a in 
this chapter, and Krsna Devaki-putra in the next chapter. These, however, do not refer 
to the Avat^ras, but to different persons.” 

^'The Mahid^sa of this chapter is a different person and so also is the Krspa of the 
next chapter. The Mahid^sa here is an Aitareya, and Krsna Devakiputra is not the 
Avatara Srt Krsna. Similarly, the Kapila mentioned in this Upanisad is different from the 
Avatara of that name.” 

''Says an objectior: But this is rather arbitrary. Had there been merdy similarity 
of names, you might have said they were different persons, from the Avatfoa of those 
names. But the similarity extends further than this, MahidSsa, the Avatara, was the son 
Itara, and so the Mahid^a herejil also called the son of Itara, for Aitareya means he whos^ 
mother is Itara. Similarly, Jbhe Avatara Kr§Qa was the son of Devaki, and the Kn§Qa of 
the' Upanisad here is also called the son of Devaki. Similarly, Kapila, the Avatdf^ had at 
disdi^e' hidled Asuri, and 'the Kapila of the Upanisad has also a disciple called Arari 
These coincidences are, to say the least, very curious.” To this, the oommentator xe|iQil^ 
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^^Tbese three persons had performed high and strict penance in ancient times, and 
had obtained a boon from Brahm^, the Paramesthin, to this effect, that two of them should 
get the names of the Avataras, in their next lives, and the names of their mothers should 
also be the same as the names of the mothers of Visnu. While Kapila asked the boon that 
his disciples and disciples of his disciples should have the same names as the disciples, 
etc., of the Avatara Kapila. They further asked that their names should be immortalised 
by being recorded in the Vedas. Brahma, the Grand Sire of all creatures, granted this 
boon to them. Therefore, it is that these three well-known Risis bear not only the names 
of divine incarnations, but the names of their mothers and disciples, etc., are also 
similar.’’ In the Kalika Purana also we find the same account of this curious 
coincidence: 

^'Mahidasa; the son of Itara, mentioned in the Bhavricha Upanisad, is the Lord Visnu 
Himself directly: while there was another Mahidasa, son of Itara, who was a sage. Simi¬ 
larly, Krisna called Vasudeva is the Supreme Spirit Himself; while there was another 
person called Krisna Devaki-putra mentioned in the Upanisad. Kapila called Vasudeva is 
the IjOrd Narayan Himself, while Kapila is the name of a sage also, and whose pupils were 
also called Asuri, etc. The sage Mahidasa lived for 116 years by learning the secret 
doctrine taught in the Upanisad ; the sage Krisna Devaki-putra was the disciple of Ghora 
Angiras, the sage Kapila was the founder of the perverse doctrine (atheistic Sankhya). 
These three obtained boon from Brahm£ the Paramesthin, and thus came to possess names 
similar to those of the Avataras, and became famous by realising their desires and enjoyed 
happiness.” Thus in the Kalika. 

It is clear, therefore, that the worship of the child K?*sna is a new 
phase, grafted on the ancient Kysna cult and brought from outside: either 
from the Christians of the North-Western Provinces (Bactria) or from the 
Nestorian monks who had settled in the Western coast of India, and near 
whose monastery of St. Thome, Ramfinuj was born, and received his 
education. 

The worship of the infant Kr§na is considered pre-eminently the 
worship of the Supreme Lord. All other Avatfiras are considered as partial^ 
while the child KT§na, sucking at the breast of mother Ya^odfi is consi¬ 
dered to bo the perfect Avatara. Thus Baladeva at page 387 says: 

is only in the Lord Krsj^a, the infant sucking at the breast of mother Yasoda, 
that we find the perfect manifestation of all the six attributes which constitute the 
Godhead, such for example, supremo love for all humanity or an object of supreme love for 
all humanity, the maker of the supremely sweet heavenly music which turns the head of 
even the wisest Gods like Brahma and the rest, the possessor of the most ravishing and 
beautiful form which enchants all who behold it, and immeasureable compassion and 
the rest.” 

But the traces of Christian influence are not so marked in the system 
of B&m&nuja as in that of Madhva. Madhva boldly arrogates to himself 
the character of being the incarnation of Prftna (the Christ principle of 
Christianity). Prftna is the first begotten of God (Prathamah Prftna), he 
is the son of God (Hareh sutah), he is the great Mediator and Saviour of 
all Jivas. No one has seen the father, but through the son no one sees 
Hari but through Prftna. 
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All thGSG cannot bo explained by the theory of chance and coincidences. 
To all fair-minded persons the conclusion would be clear, that the teachings 
of Christ had some influence, though very faint, at least, on the development 
of Madhva system; and its branch the Chaitanyaism which latter was certainly 
acted upon by Islam. 

Nor need this conclusion jar upon the religious susceptibilities of 

our countrymen. For truth is no respecter of persons, and if the search 
for truth leads one to unsought for conclusions, it should be welcomed 
rather than hated. In the realm of truth, there should be no patriotic 
bias or casto prejudice. Nations of the world have borrowed many truths 
from India, and India need not be ashamed, if she in her turn has borrowed 
some truths from other nations. There is no discredit in borrowingthe 
vital questions is what has India done with such borrowing ? A spiritual 
nation alone can borrow spiritual truths : nations in a state of barbaric 
ignorance are incapable of borrowing or assimilating such truths. It is, 
therefore, the glory of India that she has so assimilated the Christian 

truths tliat they have entered into the very fabric of her constitution, and 
moulded the character of her saints. The Christ said, **li thine eye 
offends thee, pluck it out,” and the Indian saint Vilvamangala carries 

this teaching into practice, by voluntarily making himself blind, because he 
had looked with amorous gaze on a woman. The Christ said, ‘If thou 
art smitten on thy right cheek, turn thy left cheek.'* And a Hindu 
saint actually does so. The teachings of the Christ, therefore, have 

produced their best fruits in India ; and the Indians are, therefore, often 
better Christians, than many a so-called Christian of the West The following 
five points quoted by Dr. Grierson brings out this fact most clearly: 

(i) A saint teaches that initiation means *^born again.'’ The person who is taught 
misunderstands him and takes the words literally. 

(it) Another saint, when smitten on one cheek, turns the other. 

(tit) Another looks after a woman to lust after her, considers that his eye ofiends him. 
and blinds himself. 

(tV) Another considers that his right hand offends him, so he cuts it off and casts it 
from him. 

(t?) The incarnate God is referred to as having on one occasion washed the feet of 
His servants. This is specially interesting, for the Mahabharat legend is that He washed* 
the feet of Brahmanas. The author distorts the old legend by changing Brahmanas to 
saints or disciples. 

I have set forth above the views of Dr. Grierson and Mr. Kennedy 
in some detail, but the arguments adduced by these learned persons 
have been dealt with by the translator of the Bhaktiratnftvali in this 
series, and I need not repeat his arguments here, in order to show that 
the Bhakti doctrine was not borrowed from Christianity, but was ^ old 
as the worship of the VSsudeva in India. Bhakti, no doubt, is an indigenous 
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growth of Ihdia, and has been placed hboVe all ddubts by the 'discovery 
of the inscription on the flagstaff of Oarada dedicated to Yfisudeva, 
which bears the date of the second century before Christ. 'But it 
may fairly be urged, on behalf of the opposite view, that the worship of 
tlie Child-God is something new in Hinduism, and requires to be 
explained. It is this Infant, that is considered as the fullest Avat&ra: 
and unless passages are produced from the ancient Indian literature to 
show the worship of the child Ki;^pa, the position of Mr. Kennedy appears 
for the present unanswered. No doubt, Mr. Keith in the Journal of the 
Royal Asiatic Society for January, 11108, page 169, has tried to meet the 
argument of Mr. Kennedy but the rejoinder of Mr Kennedy in the April issue 
of the Journal is worth perusing. 

The child worship or the worship of God as Gopala is not universal 
throughout India, and is confined to certain parts of it only, and there is 
nothing impossible in the view advocated by Kennedy, that this form 
of Bhakti called Buchi Bhakti is not the anc^nt Indian Bhakti taught in 
the Gltft and Upani^ads, but is a later acci'etion. 

Nor is this without analogy in modern Hinduism. No one can 
doubt for a moment that the word NSrayaha is a very ancient term 
for God in Sanskrit literature and the worship of Narfiyana is certainly 
anterior to the coming of Islam in India. But I doubt whether there is any 
intelligent Hindu scholar who would deny that the worship of Satya 
Nfirftyana and the KathS or legend related regarding Him are not influenced 
by Mahomedanism: and that the whole of the Satya Mr&yana’s worship 
is not taken or adapted from Islam. Similarly, the word “Brahman” is very 
old in Hindu literature, but no one doubts for a moment that the modern 
form of the worship of Brahman, as seen in the sect of Keshab Chandra 
Sen, is taken from the Christian liturgy with appropriate modifications. No 
wonder, therefore, that the ancient Aryan worship of VSsudeva was modified 
into the modern Gopftla worship by contact with the early Christians. 

Let me not be, however, misunderstood on this point I do not hold 
that it has been established conclusively that GopSla worship has been 
borrowed from Christianity, but I maintain that the reasons in favour 
•of such borrowing are stronger than those against it This conclusion does 
not touch the larger issue as to the origin of Bhakti—for Bhakti or loving 
devotion is not a thing that can be borrowed by one nation from another. 
Bhakti is as much natard to man as Jfiftaa or Karma: They are God-given 
qualities. But though Bhakti is natural to man, its particular aspect as 
Gb^a&lA worship may well hare been taken from some outside source. In 
fafit the statues of Ya4odtt holding Kfijpa in her lap resemble so very 
much with the Madonna huMing the Infant Jesus that one is dmek with 
tlM abnoge ooiaoidmum. It is Iheiglor^ of Bindobm that it has assimilated 
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the religions of rarioas people and made them its own^ and it need not 
be a matter for wonder if Hindnism has been indaenced by tho Avatftra 
of Bethlehem. 

S. C. B. 
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The teachings given by ^ri Chaitanya have been summarised in the 
small pamphlet called Prameya-RatnSvali by Baladeva Vidy&bhflsania. 
This school admits five principles or Tattavas, namely, (*) ISvara or Ood 
{it) Jiva or Sonl, (tit) Prakrti or Matter, (tv) KMa or Time, and («) Karma 
or Action. 

It teaches also nine Prameyas or propositions established by proper, 
proofs. They are : 

(*) Ood is the highest substance. 

(**) He is known through all the Revelations. 

(m) Tlie Avorld is real. 

Uv) Tho differences are real. 

(v) The souls are real. 

(vi) There are various grades of souls. 

(vit) Release is tho attainment of Ood. 

(via) Its cause is the worship of Ood. 

(i.r) Proofs are three,—perception, inference and authority. 

We give a translation of this short treatise hero, hoping that it will 
give a better idea of tho doctrines of this school than any summary. 


PRAMEYA-RATNiVALt By BALADEVA VIDYAbhO^ANA 

INTRODUCTORY 

Srt Baladeva Vidyiibhusana, after composing his commentary on Brahma Sdtras, 
under the direct inspiration of the lord Govinda, styled it Govinda BhiSsya. Thereupon 
he composed this short treatise, and in order to its successful termination, he recites the 
following verse of auspiciousness : 


PAKA. I. 

. Let Srt Govinda, the Lord of Gopis, the Protector of the universe, the Giver of 
joy to His devotees, be ever victorious. Through his grace 1 shall describe briefly the 
various categories or Prameyas.—!. 

Note : This verse has a double meaning, Govinda, GoptnMa, and Madanagop^la are 
three deities whose temples are famous in Bmddvana. The next verse also is a prayer 
to the same effect. 
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PARA II. 

I ^ 5rf^f5i?q»rre^ \m 

2. Let our hearts be ever inclined towards that (Triune) Lord, whose essential form 
is intelligence (Chaitanya), eternal bliss (NityAnanda), and peerlessness (Advaita). He is 
satisfied with the Jivas, if they show the slightest semblance of love towards Him. He 
is the Lord and Establisher of Justice, and the mere utterance of His name saves all 
souls in this universe.—2. 

Note : This verse also has a double meaning. It recites the three great Avatilras of 
the Kali Age, who were contemporaries, namely, Chaitanya, the Avat^ra of Krsna, 
Nityananda, the incarnation of Sankarsa^a, and Advaita, the Avat^ra of Siva. In 
the next verse the author salutes the original founder of this sect, namely, Anandatirtha, 
better known as Msdhvacharya. 


PARA III. 




qfir? 'SRT: f?r: II X II 


II. Ijct that ascetic bo ever victorious, whose name is Snandatirtha, who is the abode 
of joy, who is the ship to cross the ocean of transmigratory existence, and whom the wise 
ever praise in this world.—3. 

Note : In the next verse the author shows the necessity of remembering the success- 
sion of teachers, through whom the particular doctrine comes into the world. 


PARA IV. 

ii v ii 

4. The free-from-all-faults should constantly meditate on the faultless succession of 
teachers, because by such meditation is obtained the one-pointedness of devotion, and 
there arises the grace of the Lord Hari on the man.—4. 

Note : About this are the following verses of Padma Purina. 


PARA V. 


^ i^T m: \ 


As is said in the Padma Purana : 

5. The Mantras which are without any Saniprad&ja (which do not 
belong to any schools), are considered fruitless. Hence in the Kali Age 
there will arise four founders of schools, namely, Sri, Brahma, Budra 
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and Sanaka. All these are Vaisi;avas, sanctifying the earth, and will 
arise from the Supreme Person in TJtkala, in the Kali Age,—5. 

Note : These were the four founders of the four schools of Vaisnavistn. The Visiju 
Mantras, found in the works of any of these four, have the power of conferring salvation ; 
but not so, if found anywhere else. The ancient law is that every pupil must have 
Guru, who belongs in direct apostolic succession, to any of these four. Therefore, a Vis^u 
Mantra, not belonging to any Sampradaya cannot produce any effect, though recited for a 
long time. The next verso names the four human representatives, through whom the 
above-mentioned four divinities established their sects. 


PARA VI. 

^ II ^ II 

6. Srt inspired (made her own) KS,manuia, the four- 

faced Brahma inspired Madhvacharya, Rudra inspired VisQu 
Swamt, and the four Kumaras, Sanaka and the rest, inspired 
Nimhaditya.—6. 

I’ARA VII. 


ctsr w i 


The author next mentions the lino of his own Gurus in the following v ses ; 


I 

^ II's II ^ II 

7. The first Gruru is Lord Sri Kr^ga, whose disciple 
was Brahma, whose disciple was the divine sage Narada, 

and whose disciple waf BAdariiyapa, whose disciple was 
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Madhva, whose disciple was Padinan^bha, whose disciple was 
Nrhari, whose disciple was Madhava, whoso disciple was 
Ak§obhya, whose disciple was Jayatirtha, whose disciple was 
JMnasindhu, whose disciple was Dayhnidhi, whose disciple 
was VidySnidhi, whose disciple was Eajendra, whose disciple 
was Jayadharma, whose disciple was Purusottama, whose 
disciple was Brahmapya, whose disciple was Vyasatirtha. 
We pray to these all ' in succession. The disciple of 
Vyasatirtha was Laksmipati, whose disciple was Madha- 
vendra, who had three disciples ; namely, Isvaracharya, 

Advaitacharya and Nityananda, all these are world-teachers. 
We bow to all these. We bow also, with adoration, to 
Lord Chaitanya, the refulgent, who was the disciple of 
Isvaracharya, and who saved the Avorld, by showering on it 

the love of Ijord Krsna.—7. 

• • • 

Note : Though there is great gap of thousands of years between Bddardyaxia and 
Madhva, yet the latter is said to be the disciple of the former. The tradition says that 
once Madhviich^rya and Sailkar^charya were disputing as to the truth of the various 
doctrines, surrounded by thousauds of learned men, at the Mapikarpika Ghat, Benares. 
So absorbed were they in their disputations that they went on arguing, for days and 
nights together, without taking food and rest. Then all saw in heaven VyAsa himself 
as blue as the sky, proclaiming that Madhva’s exposition was in accordance with his 
doctrine and not that of SaAkara. 

Chaitanya is thus the disciple of Isvaracharya who was the disciple of MMhavendra. 
This leaves no doubt that the Chaitanya Samprad^ya of Bengal is a lineal descendant of 
the famous school of Madhva. 


PAKA MI]. 

aw I 

^ snf 

^ ^ 11 
^ m mm. 

8. Now are described the categories. Sri Madhva 
has said that Lord Visqu is the highest substance, and is to 
be known through all the revelations, that the iiuiverse is 
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real and so also are real the difEerences that exist therein ; that the 
.Tivas are all servants of the Lord and are real, and so also are real 
the differences that exist between them. That salvation (Moksa) 
consists in obtaining the feet of Viigu ; that the cause of getting 
this release is worshipping Him with purity of heart, without desiring 
fruit, and that the proofs are three—perception, inference and sacred 
testimony. Thus teaches Hari, Lord Krspa Chaitanya.—8. 

JVoles : The above verse recites the well-known nine categories or truths of this sect, 
They may be thus shown : 

(/) God is the highest substance. 

(/») He is known through the Eevelations. 

(m) The world is real. 

(iv) The differences are real. 

(v) The souls are real. 

(v/) There are various grades of souls. 

(ml) Eelease is the attainment of God. 

(vvi) Its cause is the worship of God. 

(«>) Proofs arc three,—perception, inference and authority. 


FlltST PllA31KYA 
TARA IX. 

The Supre)nacy of Vimu, 




Thus in the Gop^la Purva Tfipani Upanisad we have the following as to the 
supremacy of Visnu : 


I 

Therefore, Krs^ja is indeed the highest God; let one meditate 
upon Him, let one recite His Jiame constantly, let one serve Him con¬ 
stantly and adore Him always. 


Similarly, in the i5vetft4vatsira Upani§ad (f, II) wo liave the following : 
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When that God is known, all fetters fall off, sufferings are destroyed 
and births and deaths cease. From meditating on Him there arises, 
on the dissolution of the (Lihga) body, the third state, that of universal 
lordship and isolation from (all trace of matter) and he becomes fully 
satisfied. 

Note ; The third state arises when the Moon-world and the Brahma-world are 
transcended, and the man becomes free from his subtle body and reaches the world of 
Visnu. 

In the next verse of the same Upanisad it is said : 

This which rests eternally within the self should be known and 
beyond this not anything has to be known. 

^ I 

8o also in the Gitd (VII., 7) we have the following : 

(nft ^ ^ ^ H 

There is naught whatsoever higher than I, 0 Dhanaujaya. All this 
is threaded on Me, as rows of pearls on a string.—9. 


P.MU X. 



I 



^ IM o II 


10. Since He is the primordial cause, since He is the abode of 
all attributes like all-pervadingness, intelligence, bliss, and the rest; 
and since He possesses eternally energies like Lak§mt and the rest, 
therefore, Krspa is considered the Highest God.—10. 


Para xi. 

& 




PRAMEYA-RATNl VALl 


On this subject of His being the Universal cause, the Hret^rataras (V., 4-5) say : 

ii ^ w 

As the car of the sun shines, lighting up all quarters above, below, 
and across, thus does that God, who is one (Highest of all) and 
hence adorable, rule over all that has the nature of being the cause 
(of the world, such as Pradhana, ]\[ahat and the rest). 

He being one, rules over all and everything so that the universal 
germ (Prakrti) ripens its nature (becomes modified into Mahat, etc.), 
diversifies all natures that can be ripened, and determines all 
qualities. 

As regards His all-pervadingiiess, intelligence and bliss, in the ICatha tlpanisad (TL, 21) 
wc have the following : 

?T II II 

(The wise who knows the Self, as bodiless within the bodies, 
as unchanging among changing things), as great and ojinipbesent, 
does never grieve. 

Note : The above verse, however, mentions the omnipresence of (tod, it does not 
mention His intelligence and blissful nature. The word Atman, however, is used in the 
above verse, and etymologically it means the goal of the wise. Since the wise reach 
the intelligent and blissful God, hence those attributes also are included in this verse. 
This is shown in the next verse. 

By the word Atman is understood the intelligence and blissfulness 
of God, because the wise say that Atman is derived from Ata, ‘to 
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obtain’ ; and it means He who is obtained by the Muktas (and it is 
well-known that the Muktas reach bliss and intelligence). 

Note : There is an express text also declaring God to be intelligence and bliss. 

In the Brhadarapyka Upanisad (III. 0. 28) the Vdjasaneyins read the following : 

51^ II II 

Brahman, who is knowledge and bliss, He is the principal, both 
to him who gives gifts, and also to him who stands firm, and knows. 

So also in the GopSla Prtrva Tfipani Upanisad we find God described as intellig:ence and 
bliss in express terms : 

That one Govinda whose form is existence, knowledge and 
bliss. 

Note : But how can then a being, who is pure intelligence and bliss, have a form ? 
This question is answered in the next verse. 


PARA XII. 

WWl\ 

TO ^ I 

12 . The Lord, though intelligence and bliss, must be supposed 
to have a form also ; just as music has a form perceptible only to 
the trained ears of a musician. Moreover, the word ‘Ghana,’ as 
Vijfianaghana, Anandaghana, is applied to the Lord, which also shows 
that He has a body. But there is this difference between Him and 
other embodied beings, that in His case. His very body is spirit, and 
there is no distinction of the body and the embodied with regard to 
Him. 
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Note : la the case of the Lord, intelligence is not only the attribute of the Lord but 
it coostitutes His very body and hence He is called VijS^naghana, intelligence solidified, 
intelligence incarnate, 3.nandaghana, bliss solidified. But how can aii entity which 
has a body be ali-per^ading ? This is answered in the next paragraph. In the printed 
Bengali edition of the Prameya RatnAvall, the quotation is said to be from the Mundaka 
Upanisad. It is, however, a mistake ; the passage occurs in the Svetdsvatara Upanisad. 

PARA xir. 

In the Svet^svatara (III. 9) we have the following statement showing that the 
all-pervadingness is an attribute of the form of God. 

^ ^ II 

That one exists in heaven and stands there upright as a tree ; 
by that Person all this is pervaded. 

Note : That one Lord Harl exists in heaven, bowed to by all but bending to none, 
like a straight tree that knows no bowing. Here the word “person'* coupled in with the 
expression “dwelling in heaven” shows that the Lord has a form. The next sentence 
“by this all is pervaded” shows that the Lord, though having a form, is still all- 
pervading. 

Though dwelling in heaven, the expression “Ho pervades all” 
shows that the Lord is both all-pervading, as well as having a form, 
simultaneously. Because of this it is possible for Him to appear 
simultaneously to all, who meditate on Him, in whatever region of 
the universe they may be, and who all see Him in one and the same 
form. 

Note : The next quotation from the Bhigavata Purina also indicates that the very 
embodied form of Sri Krsna is all-pervading, though it appeared like an ordinary 
human form to His mother and others. 


1>ARA XIV. 

Ml » 


In the tenth Skandha of the Bhigarata Parlpa we hav^e the following : 

w II II 
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He who has neither inside nor outside, neither front nor I)ack, 
but who is simultaneously both inside and outside of the world, in its 
front and in its back, yea, who is the world itself ; Him considering? 
as her son, as a mortal child. Him the unchangeable and Immutable, 
the cowherdess (Ya5od§) bound by a cord, as if He was an ordinary 
infant. 

«ft %Tg II 

In tlie CIttfi also (TX, verses 4 & 5) we have the following: 

m ^ i 

^ ^ II 

^ ^T5R: II 

By Me all this world is pervaded in My unmanifested aspect, .all 
beings have root in Me, I am not rooted in them. 

Nor have beings their root in Me, behold. My sovereign Yoga. 
The support of beings, yet not rooted in beings, My Self their efficient 
cause. 

The word YoRa in the above verse means the energy (feakti) of the Lord, as is 
explained in the following : 

m WH II 

There is an iutinite energy (Saktil in the Lord, to which the 
term Yoga is applied and in the opinion of the knowers of truth, “Yoga” 
means here this power of the Lord which reconciles all contradictions, 
and makes impossibles possible. 

^^ote: With My subjective form dwelling in the inmost recesses of all, I pervade 
this universe; all beings have root in Me, because I support them all. I am not 
rooted in them, because they do not support me. Nor do I support these beings, as 
the water is supported in a jar; but they are supported by Me. as the moon in the sky, 
by the mere force of My will. And hence I say nor have these beings root in Me. 
This is possible through my sovereign Yoga, through My limitless energy or 8akti. 

The word Yoga here is derived from *Yujyato durghatesu K^yesu anena/ That 
by which one can perform the most impossible feats. 
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PARA XV. 

Note : In para 10 it was said that Sri Krsna is the highest, because Ho possesses 
ntelligeuce, bliss and the rest. The author now explains what is meant by the phrase 
“and the rest” (Adi) in Anandatvadi. It includes Omniscience, Blissfulness, Masterfulness, 
Friendliness, Teachership, Saviourhood, and Beauty. 

9Ti%iT I ??«n II 

By the phrase “and the rest” is meant omniscience, as we find in the Mui;daka 
Upanisad (I., 1. 9): 

m I ^ \ 

He who is all-knowing and all-acquiring. 

The phrase “and the rest” also means the blissfulness as we find in the Taittiriya 
Upanisad (IL, 4. 1). 

I 

It also includes blissfulness, as in the Taittiriya Upanisad: 

II ^ w 

Knowing the bliss of Brahman, he is never afraid. 

It also includes masterhood, friendliness, teachership and saviourhood, as we find 
ill the Svetaavatara texts (HI., 17, IV., IB and VI., 16). 

II ^ II 

The Master of all, the Ruler of all, the refuge (of all), and the 
friend (of all).—;Svet., III., 17). 

^ li II 

(Thus worshipped by the divas) there flows forth from Him the 
ancient primordial wisdom (which is the essential attribute of divas, 
but which is beclouded so long as the divas do not turn their face 
towards the Lord.)—(Svet, IV., 18). 

H ^ II 

He is the cause of the bondage; the existence and the liberation of 
the world. 

This phrase “and the rest” includes also sweetness and beautifulness, as we find 
in the Gopdla Upanisad: 
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(“Meditate on) the Lord as having eyes like full-blown white lotus, 
a body of the (blue) colour of clouds, garments of lightning, with two 
arms, and adorned with the symbol of silence, and having a garland 
round his neck, which is made up of all the spheres of the heavenly 
orbs.” 

—(Gopala PArva Tapani, p. 185 of the AnandAgrama series). 

y\RX xvi. 

Note: Id the preceding sections it has been said that the Lord has the attributes of 
all-perradingness, intelligence, bliss, omniscience, blissfulness, masterfulness, friendliness, 
teachership, saviourhood and bcautifulness. Now arises the question : Are these attributes 
of the Lord Hari separate from him or not? They cannot be separate from him for the 

Sruti says (Ka^ha Up., TV., 14) “He who sees the quality of the Lord as separate from the 

Lord runs down quickly to darkness.” Nor can they be non-separate from the Lord, 
because the Lord is said to be Nirguna or without attribute. This point is raised and 
answered in the following verse: 

The attributes are not separate from the substance possessing these 
attributes. Though there is no difference between the quality and the 
thing qualified, yet owing to a peculiar condition (Visesa) there is an 
appearance of difference. Just as Time, though one, is spoken of as 

having many parts, and even the wise use phrases like ‘‘the Time 

always exists.” 

Note: The discuesion on this point in the Vedanta SAtra (III., 2. 31) makes this 
clear. 

The two (the rx)rd and His attributes) are spoken of separately—though they are 
essentially one—just as the water and its waves are spoken of separately as two, though 
it is all one water. The difference arises from this Visesa. Therefore, the Lord who is 
ever joy and bliss, is said to be joyful and blissful and to have a body of all delight. All 
these qualities of the Ijord are eternal, and consequently that body of the Lord is also 
eternal. Though there is no distinction (Visesa strictly so called) here between the 
quality and the qualified, yet for conventional purposes such a (Visesa) distinction is 
recognised and spoken of as such. If this conventional (Visesa) distinction be not 
admitted, then the sentences like the following would also become absurd (for they are 
really tautologies when logically analysed): “The being exists,” “the time always 
exists,” “the space is everywhere.” All these sentences are logical tautologies, but 
they are of constant use and good as conventions. Nor can it be said that such a usage 
is erroneous and is based upon delusion. Fbr the phrase “the Be-ness exists” conveys 
as true an information as the sentence “the jar exists.” For there is no subsequent 
experience which sublates this knowledge. Nor is the sentence “the Berness exists,” 
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i s a superimposition or a figurative speech like ''Dcvadatta is a lion.’’ For we can never 
say of Be-ness that it does not exist, as we can say of “Devadatla” that he ia not a lion. 
Nor can it be said that such a usage is a natural one, though there is no concrete 
content of any substance in these sentences like “ihe Be-ness exists.” The very fact 
that such usage is natural shows that in these sentences also there is a Visesa. The 
existence of such Visesa is suggested by the illustration of the water following down 
a hill. The man who makes a distinction between the Lord and His attributes 
goes down to darkness, like the water that falls on a mountain top. In that verse there 
is a prohibition of all difference between the Lord and His attributes which are described 
there. In the absence of such conventional difference, there cannot be the possibility 
of the relationship of quality and qualified, merely because there are many qualities. 
The category called Visesa (the specific attribute) therefore exists, even here, though 
it is not here separate from the substance, but still has a particular function of its own. 
Nor is it open to the objection of regresaus in infinitum that a Visesa must have a Visesa 
of its own, and so on. For we have said above, that the Visesa here though not separable 
from the substance the Lord) has a function of its own with regard to that substance. 
Therefore, the existence of Visesa is proved here also, as it is an invariable concomitant 
of the substance to which it appertains. 


l»AR\ XVU. 

^ II ^ II 

Thus it is said in the N^rada Pafichardtra : 

The Lord is an entity having perfect and faultless qualities. 
He is the Atman, the Self and free from all the attributes of the 
body consisting of insentient matter. He too has a body, hands, 
face, stomach, etc., but all of pure bliss (not of matter). The 
Atman is everywhere and always devoid of internal differences 
also. 


PAHA xvm. 
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Now is shown the eternal union of the Lord with Laksmi (See verse 10). In Visnu 
Purina (L, 8. 15) it is thus said : 

That mother of the Avorld, Sri, is the eternal energy of Vis^ju and 
is indissolubly united with the Lord. As Visgu is all-pervading, so is 
she also, 0 ! best of the twice-born. 





There are three energies (Sakti) of Visiju, among them that which 
is praised as the highest is verily Sri, and she is not different from 
the Lord. Thus taught the Great Teacher MahSprabhu (Chaitanya) to 
his disciples. 

A'tf/tf : According to one view Laksmi is a Nitya Mukta Jiva ora soul belonging'to 
the class of the eternally free. In that view, she cannot be said to be identical with 
Visnu. But according to the teaching of I>iord Ilauranga, Sri is identical with Visnu and 
never separate from Him. And as an authority, reference is made to the above verse of 
the Visnu Jhirana. As regards the statement that Lak^mi is separate from Visnu, that 
applies to I he case of certain eternally free Jivas, overshadowed by the spirit of Laksmi, 
and thus those Jivas are called also Laksmi. But it is a secondary use of the word 
Laksmi. Primarily she is the highest aspect of the liOrd Visnu himself, the great mother 
of the world, and not any Jiva. 

But what is the authority that Vi^iiu has three energies ? The next verse answers 
that : 


3I«IT I 

As regards Visnu possessing three Saktis or energies we have the following statement 
in the Hvetasvatara Upanisad (VI., 8) : 

His high power is revealed as maiiifold and innate, the power of 
intelligence (JhUna-Sakti), the power of strength (Bala-Sakti) and the 
power of action (KriyS-Sakti). 

Nole : Jnana-Hakti is called also Sainvit or consciousness. The Bala-&akti is called 
also Bandhini, that which brings about union of atoms. The Kriyd-Sakti is called also 
Hludini or the delight-giving power. All these powers are SvAbhiiviki or innate in the, 
Lord, as the power of burning is innate in fire. 



I ^ I 


He is the Lord of matter (Pradhana) and of spirits, (Ksetrajna) and 
He is the ruler of all Gupas. 

Note : In the Visqu Purd^a it is mentioned that the highest energy of the Lord 
called Par£-^akti is not subordinate to time but ' transcends it. And' the Lord though not 
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separate from the highest energy, is yet said to be the Lord of Laksmf, in a metaphorical 
s'^nse only» as will be shown in the subsequent verses. 

11 ^ II 

In the Visnu Purina it is thus mentioned : 

The Visqu-Sakti is called Para, the AparS Sakti is called 
Ksetrajha, and the third Sakti is that which is called AvidyH and 
Karma, the enex’f^y found in matter. 

j\o(e : In other words, the divine energy of the Lord is called Par^-Hakti, the anergy 
found in the Jivas or soul energy is Apara-Sakti, and the energy found in matter is called 
Avidyil-ftakti. 

In the same Visnu Purina (1., 0. 41) i^ to be found the authority that Hri is the 
Parn-Hakti not .separate from Visnu : 

^ ^ II 

Whose highest energy called the Par3-Sakti is not v/ithin the 
scope of minutes and hours or any other division of time, may that 
pure Hari be propitious to us. 


sRftqi B ^ m II II 


lie who is called Paramesa (the Lord of the highest Laksmt, 
Para, highest, MS, meaning Laksmt, and Isa, the Lord), who though 
pure and non-separate from this ParamS or highest onory, but is 
yet called figuratively the Lord of ParmS, may that Vispu, who is the 
Self of all embodied beings, be propitious to us. 

Note : This ParamA or Paril-Sakti is threefold, as is to be found in that very Vifinu 
Purana (1., 12. 69) : 

^ ^ II ^ II 


In Thee, refuge of all, exists this one power which is 
threefold, namely, HlSdint (bliss-giving), Sandhint (existence¬ 
giving), ' or all-prevading and all-combining; and Samvit (or 
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consciousness). In Thee, devoid of all Glmjas, the energies of matter 
do not exist such as the energy called Sattva causing pleasure, the 
energy of Eajas causing pain, or the combined threefold Gupas 
called M&y3. 


Vispu is one indeed ; and indeed one is also Laksmt, his 
eternal consort; they become many because they assume various forms 
through their essential power. 


q’l'tA ; ^*11 


The Lord VIsqu though a unity in reality, also becomes mainfold, as we find in the 
Gopdla Upanisad ; 


# esT «I|«IT I 


There is one ruler, all-pervading. Lord Krspa, the adored of all 
and though one, shines forth as many, the Avise” who worship Him 
as seated in the throne of the heart, enjoy eternal happiness, but not 
so the others. 

Note : The various forms of Visnu are the Avatdras like the fish, the tortoise, etc. 
As Visnu though one has many forms, similarly, Lakami though one has many forms, as 
we find in the following verse of the Svetasvatara Upanisad, VL, 8 : 


W W I 

CFTO ^ II I 

His Para-Sakti is described as manifold. 


Note : Laksmit, the Pard-Sakti of Visnu, appears as JAnaki, Rukmiiit, etc. 

Note: Thoughjevery Avatdra, whether that of Visnu or Laksmi, is ever full and 
has the whole of Vispu or Laksmt in it, yet some Avatdra is called complete and others 
partial, owing to the manifestation through it of all the attributes or only some attributes. 




mm ^ 


Though every AvatSra is full without any distinction 
of difference, yet the distinction between one AvatSra and 
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tho other, is made on account of partial or full manifestation of the 
powers. 

As regards the fullness of all the Avatdras of Vis^u, we have the following text of 
the Brhad^ranyaka Upanisad : 

II ^ II 

That (the root of all Avataras) is full, this (the visible 
Avat^ra) is also full, from that full this full emanates. 
Taking away this full from that full, the full still remains 
behind. 

In the Mah£vardha Aur^na also it is said : 

^ TOR5T: I 

Whn. II 

^ II II 

The bodies of the Supremo Self assumed as Avat3,ras are all 
everlasting and bcginningless. They are free from increase and 
decrease, and do not consist of Prftkrtic matter. They are all forms 
of supreme bliss and intelligence, and full of perfect attributes and free 
from all defects. 

Note : For a fuller description, see page 387 of the Vedanta Sutras. As every Avat^ra 
of Visnu is Pdrija, so also every Avat^ra of Lake mi. 

PAHA XXII 

m m w ii 

Now as regarda Sri. She (also takes Avatdras corresponding to those of Vi^flu), as in 
the Visnu Purana (1., 9. 140—145). 

9!T^lt ^ II 9 II 


8 
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fwrsp#! I 

31^3 ii ^ ii 

II 8 II II 




i^RcWLII 


As this Lord of the world, the God of all gods, the puuisher 
of all sinners, takes an Avatdra, so also does Sri, His help-mate, 
take an Avatdra corresponding to His. Thus when Hari assumed 
the iditya form, she came out of the lotus as KamaM ; when 
He assumed the BhUrgava AvatSra (ParsurSma), she took the 
form of Dharapt ; when he became RSghava (RSmachandra), 
she became Sita : when He appeared as Krspa, she appeared 
as iRukmipt Similarly in other AvatSras also, slio is 

always the help-mate of Vispu. When he assumes a Deva 
form, she takes the form of a Devt ; when he appears as a man, 
she appears as a woman; verily she changes her 

body corresponding to the change assumed by the body of Vispu, 

Thus, in the opinion of the wise, all AvatSras are essentially 
non-difPerent and every one of them is perfect and 
full. 


PAHA xxm 

Still there is a distinction between these Avat^ras when viewed from outside. 

As regards this apparent difference in the Avatfiras of Visnu, we have in the 
Bhfigavata Purina : 

These AvatSras are the partial manifestations of the 
Supreme pe:i;son, but the Lord Srt Krppa is the BhagavSn 
Himself. ' 

II 1% =5 II 

Hari himseff became the eighth child of Devakt. 
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*ngi*w5%» “I qRsf 

?Tf^ »R5( 

“«?f«?r ^ 5Rjftt«Tf^T ?rf^; II II 

As regards the Avat^ra of Laksmt, we have it stated in the Atharva Upanisad that 
there is difference in her Avatilras also. Beginning with ‘4n the region of MathnrA 
called Gokula,” etc., the text goes on to say “the two sides of Visnu are Chandr^vali 
and BadhikA” and then it mentions the lower AvaUras, by saying “Lak^mt, Durgd and 
the rest are her partial Avataras.’’ 

Similarly, in the Gautamiya Tantra we.have : 

^ I?ww4i jitrfiT q^5iciT i 

TO n n 

liadhikti is said to be the highest deity, the Goddess full of 
Krsija ; all Laksmls are her Avat9ras, she is their source, she is 
full of all prosperity and every beauty ; and is the enchanter 
of all. , 

PARA XXV 

The abode of Visnu is also eternal. 

The word “Adi'^ in the phrase Nitya>Laksmi-^di>matvat shows that the abode of Visjjiu 
is also eternal. Thus in the Chhandogya Upanisad (VII., 24. 1) : 

^ I ^ II ^ II 

In whom does He abide ? In His own glory. 


srf^: II ^ II 

So also in the Mu^daka Upanisfid (II^» 2.17) it is stated : 

In the divine city, in the great void, abides this 

Self. . . i 


8o also in the Rg Veda (I., 154.6) we have the following : 

Tft, them ^ Vim, for the sake of you tVro, namely, Bldhikft and Er^i^a; 
Vftstftoi, housds; Gamadbyai, to reach the goal ; for the going of yauitva'.; 
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U^masi, we desire ; Tatra, where ; GAvahi cows ; BhOri-firingfil), long-horned ; 
Ayft-iah, exist or go about, or exist giving prosperity. Atra, there. Aha, 
verily ; Tat, that ; UrugSyasya, widely praised. Vygnab, of the bull, of Vigpu, 
the shuwrer of every desire ; Paramam, sublimest ; Padam, abode ; Avabbftti, 
shines *, Bhuri, much. 

Fain would we go unto Your dwelling-places where there are many-homed and 
nimble oxen. For mightily, there, shineth down upon us the widely-striding Vispu’s 
sublimest mansion. 

We desire to go to those Abodes of you two, where there are 
many long-horned cows and oxen, and where brightly shines 
the Supreme Abode of that widely praised Showerer (of all 
protperity). 

PARA XXVI 

So. also in the Gop^la Upanisad, it is thus written : 

ii ^ ii 

' ■ Ahiong these seven cities, Mathurd, the City of GopSla, is verily 
Brahman, as if made visible. 

f3R15% ^ I 

So also in the Jitanta Stotra it is written : 





The region called Vaikuptha, adorned with the divine six 
attributes, but devoid of the three attributes of matter, is not to 
be reached by the ungodly. It is full of those persons, who 
are devoted to tiie five duties (Ahhigautaaa, TIpAdtoa, IjyA, 
Adhyayana and Sarnddhi) : who are eternally perfect and 
devoted to the Lord: Tbno ate many eouartyards and palaees in that 
diviiM city, and many an au^ioioos forest, garden, well* tank, tree and 
tb»ifeai 
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Devas constantly worship this non-Prakritic city (which is Brahman 
itself), and which is refulgent with the light of myriads of suns. 

So also in the Brahma Saiuhita. 

The great abode of Lord, called Gokula, is a thousaiid-petalled 
lotus ; in the middle of these petals is the abode of the Lord, end 
which is manifested by His aspect called Ananta (Sahkarsapa). 


I'ARA XXVI l. 

Note : How is it that the abode of Hari, which is beyond the sphere of Prakrti, 
is identified here with Mathura, an earthly city ? How can this Mathiir^ be the 
iindecaying city of the Lord This doubt is answered in the next two verses. 

I 

^ II 

511^^ II II 

The Supreme Lord brings down on this earth His divine city, 
which is His own Self, and then He manifests Himself in that city ; 
and this is the meaning of the phrase “Mathura is Brahman 
itself.” 

As the ignorant imagine the Lord Govinda, who is pure existence, 
intelligence and bliss, to be a man and to have assumed really the 
form of a human child : similarly, Mathura, the abode of the Lord, 
is considered by the ignorant to be an earthly city, while it is really 
the abode of the Lord. 


I’AKA xxvin 

3W I eraif? 3%: I 

Now the eternal eportiveness of the Lord is being described. In the Brhad^ranyaka 
Upani^ad it is said : 

. wm n 1% II 
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He who is the past, the present and the future (and whose work 
or Ltla is eternal). 

The one God, immersed in eternal sport, pervading all His 
Bhaktas, remains in their hearts as their very self. 

I 

qt ^ | 

^ ^S#T II 8. II 

tSo also in the Smrtia (Gitd, TV., 9) : 

He who thus kiioweth My divine birth and action, in its 
essence, liaving abandoned the body, coineth not to birth again, but 
cometh unto Me, 0 Arjuna. 


PARA XXIX 


Note : Admitted that the sport of the Lord is eternal, as proved by the texts quoted 
above, but how do you support this theory by reason ? Every work or action presupposes 
a point of time when it springs ; the duration through which it lasts ; and the point of 
time when it comes to an end. How can any action then be called eternal ? Anything 
which has a beginning and an end is temporary. The answer to this objection is given 
in the next verse. 




Since the forms of the Lord are infinite, since the companions 
of the Lord are also infinite, and since His abodes are also infinite, 
it follows necessarily that every act of the Lord must be eternal, 
because it is not different from these. This is the opinion of those who 
know the truth. 

Note : Hince the Lord has infinity of forms, any act done by one form, is repeated in 
succession by other forms, and thus the action becomes eternal. Because in the infinite 
succession of forms, the action is being repeated in some place or other by some of these 
forms. Since all the Avataras of the Lord are identical and non>difierent, the drama 
enacted by one Aval^ra is repeated by all the other, and in the infinite succession of 
Avat^as the act must be also infinite. Some vague conception of the eternal activity 
of the Lord, and the existence through eternity of every act of the Lord, done in any 
incarnation, such as playing with the cowherds of Mathurd, or preaching to the fishermen 
of Galilee, can be understood from the behaviour of light rays. Any picture in light 
is theoretically eternal. The rays of light carry * the pieture for ever and ever, to the 
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infinite depths of space. Thus the picture of Delhi Coronation Durbar exists even to-day 
in the rays of light, which arc carrying that picture in space. A little mathematical 
calculation will tell one at what particular point of space, that picture will be found 
to-day. 


sra# II 


Here ends the first proposition, namely, that the Lord is the most high and supreme. 



PROPOSITION SECOND 


Now as to the Lord's being the snbject-matter taught in Scripture, we have the 
following in the Gopdla Upanisad : 

li ^ II 

He who is sung in all the Vedas is verily Lord Krsija. 

II 

Ho also in the Katha Upanisad (TL, 15) : 

51^ d3#n ^ n 

Whose form and essential nature all the Vedas declare, and in 
order to attain Whom they prescribe austerities, (desiring to know 
Whom the great ones perform Brahmacharya), that Symbol I will 
briefly tell thee, it is Om. 


I>\K\ II 

I 

Ho also in Hari Vansa : 

^ ^ m I 

^ II II 

In the Vedas, in the Ramayatja and so also in the Puraijas and 
Mahabharata as well, is sung verily everywhere Lord Hari, in the 
beginning, in the middle and in the end. 

mwi ^ I. 

Directly or indirectly, all the Vedas sing the praise of the Lord 
Mftdhava; the Upanisad portions of the Vedas sing His praise directly, 
the other portions of the Vedas sing it indirectly. 
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PARA III 

Note But, says an objector ; How can God be known through words? Does not the 
Taittirlya Upanisad (II., 4. 1) say “Yato vdchonivartaiite aprdpya manasa saha,'’ from 
whom all speech, with the mind, turns away unable to reach Him. How can then God 
be known through words ? This doubt is answered in the next verse. 

Those passages of the Vedas, where we find that God is sometime 
described as inexpressible by words, are to be explained as inexpressible 
in His entirety. God cannot be fully expressed by words. Such must 
be the meaning of those passages; otherwise, the very teaching of the 
Vedas would become useless, when they try to describe Brahman. This 
is ray opinion. Why should men try to study Vedas, if God were 
totally inexpressible by words? 


I'ARA IV 

The wise say Brahman is inexpressible, because it has not the 
attributes of species (quality, action, and name) and consequently it does 
not come within the scope of objects which words can express. 

I’ARA V 

^ ^ ^ II 

But if Brahman is totally inexpressible by words (as you say in 
the above verse), since He is inexpressible by all words, and since 
there is no word that can express Him, it follows that Brahman cannot 
he suggested hy any word by LaksapS: (for LaksapS or suggestive 
implication can apply to those objects which are expressible by words). 

4 
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Therefore, in ray opinion Brahman, as conceived by you, 0 Advaitin, 
namely, an object without any attribute, can never be the Laksya or the 
implied suggested object of the Vedas. 

iVote : The Advaitin’s view is that Brahman is totally inexpressible by words, and 
that the words of the Vedas only point to Brahman by way of suggestion or Laksap^. In 
this view Brahman becomes the Laksya, the object suggested by the Vedas. But the 
Bhakti view is that Brahman is not the Laksya of the Vedas, but is directly described by 
the Vedas. 


Here ends the Second Proposition of Prameya Katnavalt. 



PROPOSITION THIRD 


PAPA I 


wq i 


Now as to the reality of the universe. 



The all-knowing Visiju has created with His sakti this world, as a 
reality (and not as an illusion). Therefore, the world is verily real. The 
statement, that the world is an illusion, means that one should not roly 
too much on the world, but should treat it with VairSgya or dispassion. 

cfsnfl, i 

Thus it is written in the Svetaswatara Upanisad (IV., 1) : 




I 


^ ^ e w 


He, the Sun, without any colour, who with set purpose by 
means of His power (Sakti) produces endless colours, in 
whom all this comes together in the beginning, and comes 
asunder in the end ; may He, the God, endow us with good 
thoughts. 

So also in the Visnu Purfina. : 

5ITFI. II II 

As of fire, though placed in one locality, the rays spread out in. all 
directions ; so of the Supreme Brahman, the energy (Sakti) spreads out 
throughout the whole world. 

So also in the fsavasya Upanisad Verse 8 : 
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95 Sa^J, ho, the AdhikSrin who meditates on the Self thus. Parya- 

gSt, attained. 5'^^ Sukram, free from sorrow. AkSyani ( ) 

incorporeal, without the subtle body. '*rf9Tf^c*i Asnfiviram, eternal and full. 

Avranam, siaews-less, without muscles, without the dense body. 

Suddhani, tho purifier. ApApaviddham, untouched by evil, 

untouched by Karma-effects, good or bad. ^fir: Kavili, tho seer, the knower or 
seer of all, tho wise, the omniscient. Manisi, tho ruler of mind, or the 

controller of Manas and Intelligences like Brahma, etc. Paribhulj, omni¬ 

present, all-existent, all-controller, over-essence, conqueror of all passions, the 
best of all. Swayambhulj, self-existent, self-reliant, TAtha- 

tathyatah, in its full and proper sense, really and truly, and not as an illusion. 

Arthan, things, Vyadadhat, disposed, ordained. SASvati- 

bhyali, through eternal or recurring. Samftbhyah, years, ages. 

He attains the Lord, Who is free from grief, free from subtle 
body, free from smallness, free from dense body, the purifier, not tainted 
by sin. He creates the objects (like Mahat, etc.) really and truly, 
from eternity. He is wise and omniscient, the Euler of all intelligences, 
the Best of all and Self-dependent. 

PAKA II 

So also in the Visnu Purana : 

0 best of the sages, the whole universe (consisting of 
Isvara, Jivas and Prakrti) is imijerishable and eternal. 
(The portions of Isvara) incarnate on earth and then disappear, 
while Jivas and Prakrti also get modifications of birth and 
death. 

VARA in 

I 

So also in tho Mah^bharata : 

^ ^ ^ I 

^ II ^ II 

Brahman is a reality, austerity is a reality, PrajSpati 
is a reality, all creatures have come out of the real, hence 
the world is full of reality and truth (the world is not 
unreal). 
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PARA TV 

The text of the Sruti—“Atman alone verily was in the beginning”— 
Ait. I. I. (does not mean that nothing else than Atman existed then, 
but the souls and Prakrti also existed merged in Atman in Pralaya), 
just as the birds exist in a forest, when the dark night is over it (and 
we say there is nothing in this forest but the forest alone). Therefore, 
this world must be understood to be a reality and not a falsehood. For 
this is the opinion of those Avho know the Vedas. 

Here ends the third proposition in the Prameya RatnAvali. 



PEOPOSITION FOURTH 


m Ml II 

Now is being treated that the Jfvas are separate from Visnu. 

As it is read in the Svetaswatara Upanisad (IV., 6) : 

H I 

Dva (dvau), two. Suparn^ (8uparnau\ of handsome plumage or 

strong-winged birds, namely, the Jiva and the I^vara. Sayuja (Sayujau), 

(rivals), always united, inseparable (friends). Sakhaya (Sakhayau), 

of equal name, friends. By Vedic license the dual affix an is replaced by a, 
in all these four words, SarnSnam, the same, the one. Vrk^am, the 

(A^vattha) tree, (the body). Pari§asvajSte, dwell upon, embrace, cling 

to, nestle, ciqt: Tayob, of two (birds), Anyab, one (the Jiva). 

Pippalam, the fruit of the A^vattha tree, i.e., the effects of Karmas generated by 
the body. Svfidu, sweet: as if it was sweet. Atti, eats. The fruit 

is really bitter, but it eats it always as if it was sweet AnaSnan, not 

eating the non-essential portion of the fruits of good works and no portion of 
the fruits of evil deeds, Anyab, Ithe other. Abhi-chaka^iti, 

looks on, illumines all around. 

Two birds of handsome plumage, inseparable friends, nestle on 
the same tree. The one of them eats the fruit, as if it was sweet, the 
other, without eating, illumines all around. 

w ^ II II 

Though seated on one and the same tree, the Jtva bewildered by 
the Divine Power sees not the Lord and so grieves. But when he secs* 
the eternally worshipped Lord and His glory, as separate from himself, 
then he becomes free from grief (and fit for Mukti). 

Note : In interpreting a text there are certain maxims to be observed. One of those 
is laid down in the following verse: 
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PARA II. 

3qiwftq«^Kw«(i«iiiji4di qi5R:i 

TJie beginning (Upakrama), the conclusion (Upasarahara), the 
repetition (AbhySsa), peculiarity (ApOrvatS), the object (Phalam), the 
explanation of purpose (Arthavada) and suitableness (TJpapatti) are the 
six indications, by means of which the purport of a doubtful text may be 
arrived at. 


^ ^ ^ JTNT: II 

These are the six tests mentioned by the wise, by the application of 
Avhich the true purport of a text can be known. When applied to the 
Vedic text, they prove difference, hence differeirce is the object which the 
Sastras purport to establish. 

Note: Now in these above two verses the Upakrama or the opening words are two 
birds (showing there is duality and not monism); the conclusion or Upasamhara is Auyam 
Isam, “the other who is the Lord” (which shows that the Lord is Anyam or different 
from Jiva), the repetition is “the Other looks on without eatingand “when he sees the 
other lord,” the Apdrvat^ or peculiarity consists in this that the difference between man 
and God could not have been known, but through the Sastras, and this passage teaches 
such difference, a fact which could not have been known but through revelation. The 
object (Phalam) is “his grief passes away.” Arthavada is “lie who knows his glory” 
while Suitableness is “one remains without eating.” 

PARA III 

I 

So also in the Mundaka Upanisad (III., 1. 3.) we have the following : 

WOT 5i5rati^i 

W TO II 

Yadfi, when, Pa^yab, seer, the Jiva. Pa^yate, sees. ’SfT 

Rukma, golden. Another reading is “Rugma” formed from the root “Ruj.” 
«n5^ Varnam, coloured. The golden-coloured Creator is the Lord. This is the 
colour of His Aura. Kartflram, the Creator (of the world). the 

Lord. ssw’I Puru§am, the Puru^a, the person. TO Brahma, the BrahmS or 
Hiranyagarbha. Yonim, the cause, the source of Brahma. TO Tadfi, 
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then, VidvSn, the wise, the Aparokga JnSnin. S’W Puriya, virtue, good. 

<11^ Pfipe, vice, evil. The good and evil. All Punya is not destroyed by Jn&na, 
but only that Punya which has not begun to manifest its fruit. Tlie non-Prft- 
rabdha. The Punya is of two sorts : KSinya and non-Kfiraya. The KSmya- 
punya (good deeds done with a particular desire) is of two sorts—that which 
has begun to manifest its fruit (Prfirabdha) and non-PiArabdha. The latter only 
is destroyed, Vidhiiya, shaking off, destroyed. fsiW* Niranjanab, without 
Avldya. *t^*>*I, Paramam, the highest. Sftniyam, similarity. The similarity 
consisting in being free from grief, and possessing full joy. 3^^ Upaiti, reaches, 
attains. 

When the Jiva sees the golden-coloured Creator and Lord, as the 
Person from whom Brahma comes out, then the wise, shaking off virtue 
and vice, and becoming free from Avidya, attains the highest similarity. 

^1^ I 

So alBO in the Katjha Upanisad (II.^ 4. 15») : 

^ II 

W Yatha Udakam, as water. 5% Suddhe, in the pure. 5*31; Sud- 
dham, pure. ’rTRRfi Asiktam, poured (into) W Tfldyk eva, like that (but 
not identically that; because we see that the bulk of the water is increased). 
33^ Bhavati, becomes. W Evam, so. Muneb, of the sage, the thinker. 

ftgRa: Yij&natab, the knowing : the liberated. AtmS, the Self, (the Master, 
Vftyu, four-faced like Visnu, but does not become id'-ntical with him.) 
Bhavati, becomes, dlun Oautama, 0 Gautama ! i.e., 0 Nachiketas! 

As pure water poured into pure water becomes like that, 0 Gautama, 
so the Atma of the Muni, who knows, becomes like that (with Brahman). 

So also in the Gtta (XIV., 2.) : 

^ m ^q ^ ^ffT T d r: I 

Having taken refuge in this Wisdom and being assimilated to My 
own nature, they are not re-born even in the emanation of a universe, 
nor are disquieted in the dissolution. 

qj qmnfe: || 
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These texts declare difference between Jtva and God even when 
the Jiva has obtained Mukti. Hence it follows that the difference 
between man and God is an absolute reality, and not conventional 
only. 


I 

gqr^ qist: 

The opinions of the Advaitins, who hold “I am Brahman,” 
“I am the only Jtva that exists, there are no other Jtvas or Isvara, 
they exist merely through my nescience or Avidya —” all such 
opinions, therefore, become refuted. If it were otherwise then the 
words like Nitya, etc., applied to the Jtvas would become meaningless. 

As we find in the following verse of the Katha TJpanisad. (II., 5. 

13.) : 

fsi9f: Nityab. eternal. wPraim Anityanam, amung the eternals. [filSl: 

Nityab NityanSni, the Eternal among the Eternals: The highest 
Eternal. Or who gives to the other eternals, their eternity). Chetanab, 

Chetananam, the thinker among all thinkers, or the highest conscious 
ness among all consciousnesses (like Brahma, etc.) who gives consciousness- 
to all consciousnesses. Ekab, the one. ^5^1 Bahilnam, of many (con¬ 
sciousnesses). Yab, who. Vidadhati Kanian, fulfils the desire, 

d dl<r: Tam atmastham ye anupa^yanti dhlrab, the wise who 

perceive him within their self, Te^am, of them. ^antib, peace, happi¬ 
ness. Release. Mok§a. Saivatl, eternal: that in which there is no 

return to re-birth. «i Na itare^am, not of others. 

The Eternal among the eternals, the Consciousness among all 
consciousnesses^ the One who bestows the fruits of Earmas to many 
Jtvas, the tranquil-minded ones who see him seated in their AtmS, 
get eternal happiness, but not the others. 

6 
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PAEA V 

ftq: I 

5T ^ 5ikR^ Mi II ^ II 

From one eternal (Nitya) conscious Lord the many Jivas who 
are also eternal are shown to be separate in the above verse. Therefore, 
difference between Jiva and Isvara is eternal.—5. 

PARA VI 

SIFIRT ^ I 



As speech and other organs are also called PrSpa, because 
their functions are dependent upon that of the Prapa alone, so the 
world is called Brahman sometimes, because all its functions are 
dependent upon Brahman. 

Thus it is read in the Chhandogya Upanisad (V., 1. 15.) : 

I 5ri=% ^ ^ 5JI^ 

sirnr ii 

The wise do not call them the Speeches, the Sights, the 
Hearings, the Minds ; but they call them Prapas. The Prapa verily 
is all these.-—6. 


PARA VII 

Some hold the opinion that inasmuch as the world is pervaded 
by Brahman, therefore, the world is Brahman. 

And in support of thdr opinion they quote the following verse of the Ti^u 
Purdpa: 

^ ii fici n « ii 

0 Lord ! This host of Devas that has come in Thy Presence 
is indeed Thou, because Thou, 0 Creator ! pervadest all—7. 
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Note : The pure Advaitins hold the view that Brahman alone exists and that Jivas are 
nothing but Brahman, conditioned by some Upfidhi or limited by adjunct. They hold 
that Brahman is like the sun, and the Jiva is like its reflection in water. If the XJpddhi 
(water) be clear, then the reflection is clear, if it is turbid, the reflection is also turbid. 
This is called Pratibimba theory. The other theory is that Brahman is like the all- 
pervading space, while the Jiva is the same space limited by the adjunct of being enclosed 
in a jar. Therefore, the Gha(flkdsa (jar-space) is not separate from the space outside. It 
is the same. This is called Parichchheda or limitation theory. Both these theories are 
refuted in the next yerse. 


PARA vnr 

4 II c II 

The two theories, namely, those of reflection and of limitation, 
which are held by our opponents, are refuted by the fact that Brahman 
is all-pervading and not a material object. 

Noi(* : Brahman being all-pervading, and consequently without any form it cannot 
cast any reflection. To cast a reflection it is necessary that the object reflected must 
be a limited one. The Pratibimba theory, therefore, is refuted by the Vibhutva or 
all-pervadingness of the Lord. Moreover, the limitation theory is also invalid, because 
limitation can apply only to a material object. But Brahman, not being a material 
object, cannot be limited : therefore, the Parichchheda theory cannot also hold good. If 
Brahman were a material object, then, of course, it would be possible to cut him into parts 
like stones cut into different fragments. 


PARA rx 

5rT I 

^ II 8. II 

If the identity of Brahman with Jiva, which is called Advaita 
by you, 0 Advaitin ! be true, then this Advaita must either be 
separate or non-separate from Brahman. If this Advaita is separate 
from Brahman (namely, if the theory of Advaita is something 
different), then there is duality, and you are open to the objection 
of being a Dvaitiu. If it is non-separate from Brahman, then you 
are trying to establish something which is already established by 
Srutis and what is the use of again establishing it ? 

Note : But, Bays an objector : How do you explain the text ‘Sflkgt ohetflh kevalo 
nirgupascha/ he is witness, intelligence and attributeless. This text shows that Brahman 
is NirgUQa, and your theory, that he is Saguj^a, falls to the ground. This objection is 
answered in the next verse. 
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PARA X 

IM o 11 

The knowers of truth say that the wise should not believe that 
Brahman is Nirgupa, This is a wrong statement, and has not any 
authority in its favour. 

Note : If Brahman is Nirguqa then he can have no form, etc., and cannot be the 
subject of direct perception. So Pratyaksa Fram^^a cannot apply to him. If he is Nirguga 
then he cannot be the subject inference also, for there is no middle term with which Brahman 
can be compared. So Anum^na also fails. Similarly, revelation also which is the third 
Pram^Qa cannot explain Brahman ; for revelation is couched in words, and words can 
describe objects that belong to any species, possess certain attributes, are acted and 
re-acted by certain agents and have certain names. But Brahman being Nirguiia cannot 
be described by words. And hence revelation also is of no use. 

Here ends the Fourth Proposition of Prameya Batn^vall on the reality of Difference. 



PROPOSITION FIFTH 


Now is being described that all Jl7a8 are servants of God. 

5Wrf^ %P«?r<T: 9S^ II 

The SveUsvataras in their Upanisad (VI.; 7.) read thus : 

^JSRroTT TO ^ to ^ i 
q#rr to ^ ii ^ w 

Let us know that highest great Lord of Lords, the Highest Deity of 
deities, the Master of masters, the Highest above, as God, the Lord of the 
world, the adorable.—1. 


PARA II 


II 


So also in the Smrti: 

51^ I 

II II 

Brahms, Sambhu as well as the Sun, the Moon and Indra have 
their energy borrowed from that of Visgu and so also all other Devas. 


mmv. ^ I 

3iT^i^ W il ^ II 

Al l Devas along with BrahmS, Eudra, Indra, and great seers adore 
that God, "Who is the best of all gods, called NSrSya^ia Hari. 

So also in the Padma Purina describing the Mukta Jtva, it is said: 

II II II 

They are slaves of Hari alone and verily of no one else. 

Here ends the Fifth Proposition of Prameya Ratn^valit called the dependence of all 
Jtvas on the Lord. 



PROPOSmON SIXTH 


aw 5ITO1WW: I 

Now as to the difference between Jtvas inter se, 

PAEA I 

^ #iRf 5iR?i«i ^ ?ira5n»iii ? II 

Though all Jivas are similar, and have no distinction among them¬ 
selves, so far as they are all atomic and intelligent in their form, and 
cognising agents or knowers, yet there is difference between them, 
owing to their SadhanSs or Karmas that they have performed. 

Note : Some Jivas, owing to their Karmas, get good births ; others get bad births, 
owing to their bad Karmas. Similarly, according to their different modes of Bhakti, there 
arise differences of enjoyment in the next world. 


PARA U 

In the Svetagvatara Upanisad the atomic nature of the Jtva is thus mentioned (V., 9): 

»nnt ii s. ii 

That living soul is to be known as part of the hundredth part of 
the point of a hair, divided a hundred times, and yet it is to be infinite. 

The Prasna Upaqisad (IV., 9.) shows that the Jiva is a conscious entity and is the 
cQgniser, enjoyer and the agent. 

arat wte »Fm ^ 
3^^: I [ u ] II «. II 

Verily he is the beholder, the toucher, the hearer, the smeller, the 
taster, the thinker, the determiner, the doer, the VijnSnStmS, the Puru§a. 
[He (who knows this Puru§a) becomes established in the Highest Self). 
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PARA III 

WI%II sWtcITii I 

The word idi (in the Judnitvddi above) indicates that the soul, though atomic, pervades 
the whole body by the rays of its quality of intelligence. As we find mentioned in the 
Glttf (Xnr., 34): 

^ %?}) fi«ir snpRrafii ^ ii ^8 a 

As the oue sun illumines the whole earth, so the Lord of the 
Field illumineth the whole Field, 0 Bharata.—(34). 

»IT5 ^ \ 

The Lord B4darayana, the author of the Vedanta Siltra, says the same in (IT.. 3. 24): 

lyror i 

Or the soul may pervade the whole body, by its quality of 
intelligence, as the flame pervades the whole room by its rays. 

In the Brhadaranyka Upanisad (IV., 5* 14) is mentioned that the essential attributes o 
the soul are eternal. 

m TJT SIT 3 T^ 

II 38 II 

Then Maitreyi said: Here, Sir, thou hast landed me in utter 
bewilderment. Indeed, I do not understand him. 

But he replied : 0 Maitreyi, I say nothing that is bewildering. 

Verily, beloved, that Self is imperishable, and of an indestructible 
nature. 


PAKA IV 

st^: <IR|^ fif *1%^: II 

Thus though all souls are similar, yet their dissimilarity in this 
world is on account of the differences of their Karmas. The wise say 
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that their dissimilarity in the heaven is on account of their dissimilarity 
of Bhakti. 

cr«ir% i 

Ab read the Kauthumas (Ohhandogya Upanisad, III., 14. 1): 

3^ ¥!crf^ ^ ^ ^ 

11 1 II 

As is his faith in this life, so will be his condition in the next 
after death. So let him f^enerate full faith (in the Lord). 

I 

So also is the following Smrti: 

As is one’s thought (devotional attitude) so is his success in the 
next life. 

The five sentiments beginning with ^Snta and ending with Eati 
are the causes which produce differences in the enjoyment of the Muktas 
in the heaven world. With what particular emotion the Lord is 
worshipped with that sort of food is he meted out in the next. 

Note : The school of Chaitanya divides Bhakti into live degrees, each a little higher 
than the last: (1) ^dnta or tranquil meditation upon God, (2) D^sya, a condition of active 
service for God, (3) Sakhya, a feeling of personal friendship for God, (4) Vatsalya, or love 
for God as between a child and parent; and (5) Mddhurya, ardent devotion to God, the 
highest stage of emotional development. 

Here ends the Sixth Proposition on the Difference among Souls. 


PEOPOSITION SEVENTH 


WSJ ^ft^STOSJTHljtejcJWi, I w u 

Now is mentioned that the condition of liberation consists in the attainment of the 
Lord Krsna. 

Thus in the Svetasvatara Upaiiisad (L, 11) we have the following ; 

^ I II 

When that God is known, all fetters fall off (sufferings arc destroyed, 
and birth and death cease). 

So also in the Gopilla Tjipant Upanisad we have the following : 

II ^ II 

Tlie one controller, all-pervading Ifrstja must alone be worshipped. 
And similar other texts. 

^ srg: I 

^ ^ fcig^^ II 

The Master Krspa himself shines, in manifold forms and 
figures, everywhere ; by worshipping Him, the freed souls dwell happily 
in His eternal abode. 

Hero ends the seventh proposition on the subject that liberation consists in the 
attainment of Bri Krapa. 


6 



PROPOSITION EIGHTH 

Now iii mentioned that the one-pointed devotion is the cause of Mnkti. 

PAHA I 

As in the Gopala Tilpani IJpanisad we have (he following : 

II II 

Devotion to tliis Sri Ki’sna is Bliajaiia or worship ; it consists 
in fixing one’s iniiul in Him, without tho desire of getting any fruit, 
in this world or in the next. Such a devotion is called Naiskarinyain 
or unsedtish devotion. 

Nofr : Huch devotion must he distinguished from tho p:i'<sivc stale of the Vairagyain 
of tho Advaitins. Their Vaintgya is al'O defined as non-desiring of the fruits in this world 
or in tho next. But Bhakti diders from Vairagya by its more active (jiialities. It wants 
nothing but Krsna, and all ohjoots of heaven or of earlli e.ianot turn its heart 
from Jlim, 

^ II 

So also in tho Nttrada Pauohiralra wo liwothe following : 

H II 3 II 

Doing free from all Upadhis, and \vorsl,ipi)ing rhe Lord of the senses, 
with every sense, with tlio utmost parity is called Bhakti. 

c\i;.v n 

This ilhakti is nine-fold, as is in :ntionod in tho lihagavatr, ihir.uia (VJI,, 5, 21), 21) : 

I 

II II 

The following are tho nine varieties in the path of 

devotion : (i) The hearing of the praise of the All-pervading 
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Being, Visiiu ; (w) the chanting of] lis praise ; {Hi) the reniemhering 
Him in meditation ; (iv) Ilis personal service, i. c., to Ilis symbolic 
image ; (e) His worship performed by the offerings of water-, flowci-s, 
fruits, etc. ; (vi) His salutation ; (vli) placing oneself at His disposal ; 
(mi) His friendship, i. placing full trust in Him, as in a friend ; 
('/;<:) consecration of self to Him. If one applies himself with this nine¬ 
fold devotion to Visnu, having learnt it from his teacher, I consider it 
as the best lesson ho has received from his master. 

^ n n 

When the service of the good and holy men, and that of one’s own 
Guru, is done with love and reverema', thinking upon them, as if they 
wore God personified, then, and then on!}’', is ol)tained this Bliakti for the 
Lord, and not otherwise. 


CABiV nr 

«t«iT II 

Tlmt. ^ood and holy iiK'ii should be served with the saino reverence as one pays to 
Clod is shown in tlie Tailtiaiya Upanisad (1., 11. 2) : 

^ n n 

Let thy guest bo to thee like unto a God. 

: The word ‘‘guest” here means that holy man who is a houseless waiKkrcr. 

?|2IT II 

So also in the Bh^gavata Purilria (VIL, 5. 32) it is shown that by such service, Bhakti 
is obtained. 

5 =f fofkt II 

Till they do not purify themselves by ablution in the 

dust of the feet of great saints, who have taken the vow of 
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poverty, their understanding will not comprehend the greatness of the 
feet of the Lord of Mighty Strides. And it is by this means that the 
evils of life are to bo removed. 

Note : “The I/)rd of Mighty Strides” is Visnu, who in His Vdmana Avat^ra (Dwarf 
incarnation) encompassed the space between the Earth, Heaven, and PaUia by “His three 
steps.” 


PARA IV 

iS#r[ II 

The service of the teacher must be done with full reverence, as one would serve his 
God, as is shown in the Taittiriya Upanisad (I., 11. 2) : 

^ H ^ n 

Let thy teacher be to thee like unto a God. 

II 

To the same effect is the following verso of the Svetasvatara Upanisad (VJ., 23) : 

^ I wit: 

If these truths have been told to a high-minded man, who feels the 
highest devotion for God, and for his Guru as for God, then they will 
shine forth, then they will shine forth indeed. 

5rqr ii 

So also in the Bhitgavata Pur^j^ia it is mentioned that by such devotion to Guru one 
gets Bhakti for the Lord. 

^ ^ II 

II ^ ii « ii 

Therefore, let the seeker for Brahman (the highest good) approach a 
Guru who is a Master of all the Vedas (Sabda-Brahman) and who cons¬ 
tantly dwells in the Supreme Brahman, in order to get Mukti. Therefore, 
let him take shelter of such a Guru, who has obtained calmness. There 
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let him learn the BhSgavata Dharnias, treating his Guru as his God, 
and serving Him without crookedness, for by such service, the Tjord 
Hari is pleased, Avho has given TIis body and soul to His Bhaktas. 

PARA V 

^ ^ ^ n y. n 

He, who is purified Avitli the five sacraments and has got the two 
sorts of Bhaktis, realises Hari and rejoices for ever in His abode. 

PAHA VI 

?I«IT q«ir I 

The five sacraments are thus mentioned in a Smrti (Padma Parana) : 

fiTH mm 'm: i 

II ^ H 

The five sacraments arc : (i) heating or branding the body with 
symbols of Ilari ; (ii) putting the caste-mark or Tilak ; {Hi) giving the 
name of Hari to one’s children, and naming himself also as a servant 
of Hari ; {iv) prayer ; and (y) sacrifice. 

These five Samskaras are verily conducive to one-pointed devotion. 

^ II 

The word ‘T^pa’ or ‘heating,’ means here putting on the body the 
marks of discus, etc., with heated metals. Besides branding, it includes 
also the writing of the name of Hari on one’s body (with sandal paste 
and proper seals). 

As is mentioned in the following Smrti : 
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Let him inai’k his body with sandalwood paste, with tlio syllables 
of the name of llari. Siudi a person piiiifios the world (while alive, 
and after death) obtains the world of llari. 

p:# WiK i 

W0{1 II ^ II 


The caste-mark must bo a straight i)orpcndieular lino on the forehead 
and called IJrdha-Pnrjdram. The scriptures describe their various kinds. 
It may represent the temple of Hari and (is a reminder to one that his 
body is the temple of the God). According to others it should be like 
the foot of Hari (showing that one is servant of God). The Tilak is a 
most auspicious mark. 


The “giving of the Jiame,” means that one must bear such a name, 
which should express “the servant of God” (such as Hari Das, etc.). 
The Wantra must bo the Vaisijava JMantra, consisting of eighteen 
syllables and the rest. It is considered to be the body of one’s ista-deva. 
The word ‘worship’ or “Yoga” means the Plija of Saligrama and the 
rest. Holy men should find out from Puranas the detailed account and 
authorities for those five sacraments. 


PARA All 

^ ^ W\i II vs II 
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The nuie-fold Bliakti is of two sorts, iiannly, ViJhi Bliakti and 
Raclii Bliakti. Through any one of those Lord Sri fCr.sija being pleased 
gives to Jlis devotees all that they de-sire. 


V\Jl\ \\\[ 

II c: II 

Through Vidhi Bliakti the (lod is wordiipped as having a form 
with/b».y (<^’47A/or/(!». arms). With Ifiiehi Bliakti, lie is worshipped 
ns a mail (with two arms), such as the son of Vasoda (or Tvausalya). 

Xofr : The dislinetion hi'io.t -ii llnchi !>h:4kli and Vi ibi rdiikti is clearly hroiij^ht out 
by this verse. 

In Vidhi Bhnkti, God i^ wordiipped as smu ihim!; supremely ,<j;Tcat a*ul above hiimaiuty. 
The very form, as having.: four, ( ijhi or O n aimj, <*nl4 Him oT from the catofrory of man. 
ftuch a bcinji; may be an objtct of id tralion uilli awe and feir. Ho can hardly be an 
object of that intense lov('. A^hic]l man fceH for min. Thtiefore, in Ruehi JJhakti, God ia 
worshipped as man, and iluf. aim as an inf.mt child suoklinii; at tlie bread, of YiisoJit or 
of Kaiisaha. 

This llnchi Bluikti is th<^ sidtject of rnueh controversy amon^ the antirpiarians. Homo 
Bay that this child-worship is not the oridnal Bhikli of India, hut has been introduced 
hero from Christianity, 


rvii’v IX 

ii a. ii 

ITe should worshi]) the Tiilasf, the Asvattha, and the Dhatri trees, 
and should try to dwidl, as far as possible, in cities like Mathura and the 
rest, lie should fast on the Lord’s day called the oleventli day of the 
Moon. If this eleventh day of the Moon does not commence with the 
break of dawn (Arupa-udaya) then ho should reject it. Similarly, he 
should observe the birth-day festivity, whieh falls on the eighth day of 
the Moon. But if this Aspmi Tithi does not commence with the .sunrise, 
but afterwards, then it should lie rejected ; and the Nativity should be 
observed on the next day. 
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Note: This observance of Ekadasi and Janma Astaml is a peculiar feature of the 
Vaispavas. If the Tithi does not commence with the dawn, but after that moment, then it 
is not observed on that day. Thus if at the time of two Muhurtas before the sunrise 
there is Dagami for one hour, and then EkMagt, then the Vaisnavas will not observe that 
day as EkddaAi, but the next day. Similarly, if the Janma Astami has Saptamt at the 
time of sunrise^ it should be rejected. The force is on the words Aruna (dawn) and 
Sdrya (Sun) : the risinfj; of the dawn is generally one hour and a half before that of the 
sun. In the case of Ek^dasi it must be seen whether at the time of the break of dawn 
there is that Tithi or not. If at that time the Tithi is not EkSdasi, but Dasami, then that 
day should be rejected : but in the case of other sacred days, such as Janma Astami and 
the rest, dawn is not to be looked into, but the actual mnrhe. If at the time of sunrise^ 
there is not the proper Tithi, then that day should not be observed as sacred, but the 
next day. 


PARA X 





3“ II 


Desirous of inaintaiiiiiig the social order, the wise devotee should 
observe regularly the obligatory and the oi)tioiial duties, but always 
giving pre-eminence to Bhakti. 

Note : The Bhaktas arc of three kinds: Bvanist-ha, Pariiiisthita and Nirapeksa. 
Among these the first must perform all the duties (excepting those which entail loss of 
life, such as animal sacrifices) of his Asramas, without desiring the fruit of those actions. 
He must observe all rituah. The last (Nirapeksa) observes no ritual, his worship is 
mental, and he is always mentally devoted to the Lord. He being in no Asrama is bound 
by no rules of convention. The third Parinistbita being midway between these two, does 
not stand in need of performing ritualistic Karraas, but being a respectable member of 
society, he observes all the conventions of tho society in order to maintain social order. 


PARA Xt 

^ IM 3 II 

Let him avoid with care the ten sorts of blasphemy called ‘Nama- 
aparadha or sins against tho Name. 

Note : These ten sins are the following : (i) Saturn nindil, speaking ill of holy men, 
(/f‘) Meditating on Siva and others as independent deities, while w’Orshipping Visnu. That 
is to say, uttering the names of fciiva and other deities with tho idea of their independence 
in the presence of Visnu, (///) Showing contempt to one^s Guru or person whom one ought 
to revere, (iv) Speaking ill of the Sruti (llevelation) and of other scriptures which are in 
accordance with such Srntis, (??) Thinking (hat the name of the Lord has not efficacy to 
remove all sins. In other words, disbelief in the efficacy of the sacred name and thinking 
that statements regarding such efiicacy are merely eulogistic and not to be taken in their 
literal sense. (»/) Trying to explain such statements regarding the efficacy of the name by 
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other methodfl, {viz) Believing in the efficacy of the name, but committing sins on the 
Btrength of such efficacy, thinking ^^Let me commit sins I shall utter the name of 
the Lord and all sins will be washed away.” This wilful commission of sins is bad, 
{viii) Thinking that any other good works, such as charities, Pftjas, etc., can be 
equal to the utterance of the holy name. In other words, denying the pre-eminence 
of the name, {ix) Teaching the name to a person who has no faith in it or who is 
actively opposed to it, (.r) Not loving the name even after hearing its glory. 

These are the ten sins against the name which the Bhaktas must avoid. 


PARA XII 

Bhaktr whose fruit is the attainment of Krstja is called here 
Ekanta Bhakti. When it is preceded by knowledge and dispassion, it 
at once produces its fruit. 

Note: The Ekanta Bhakti by herself is sufficient to lead to Mukti. But when it 
is accompanied by .TJiana and Vairagya its action is quickened and Mukti is more 
quickly attained. 

Hero ends the Eighth Proposition of the Prameya Ritnavali, in which it is "Sbown 
that pure Bhakti is the giver of Mukti. 



PROPOSITION NINTH 

am sr»Tmrmq:ii 

f • f 

Now it is being shown that means of right knowledge are perception, inference, and 
word only. 

PAKA I 

*i«ir I 

It is thus said in the Bh^gavata : 

argqrJTOL u ^ ii i n 

The meaus of right knowledge are four-fold, namely, revelation, 
perception, rumour and inference. 

Note: The Bh£gavata Pardiia thus mentions four means of right knowledge. 
How do you then say that they are three only ? This question is answered in the next 
paragraph. 

PAEA II 

5RW #1^ n 

' Since Rumour is included in perception, therefore, the teacher has 
said that the means of right knowledge are three, among these Sruti is 
the highest 

Note: Rumour is a form of perception and is included in perception. Thus there 
dwells a ghost in this fig tree.’’ Thia is a rumour. It must have originated with the 
person who saw the ghost, and gave currency to the statement. It may be that his per¬ 
ception was a hallucination » but all the same, every such statement is included in 
perception. The word '^teacher” in the above paragraph means Madhvacharya. Manu 
also (XIL, 105) has mentioned three Pramanas only. 

‘The three (kinds of evidence), Perception, Inference, and the (sacred) Institutes, 
which comprise the tradition (of) many (schools), must be fully understood by him who 
desires perfect correctness with respect to the sacred law.” 

PARA HI 

m: ii \ w 
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Perception and inference (are sabsidiary to the Word), because they 
are corrected by means of the Word. Perception is liable to become 
deceptive, as when one sees a magic head, etc. Similarly* inference is 
also liable to mistake, as when a fire is extinguished on a hill, through 
rain, and the smoke rises from such extinguished fire ; but the inference 
that there is still fire on that hill will be erroneous, merely because there 
was smoke. Therefore, perception and inference are not independent 
means of right knowledge. 

Note : The highest means of right knowledge is the Word or the Valid Testimony 
or the opinion of experts. It is only statements made by them, whether such 
statements are embodied in a Eevelation called the Word of God, or in books of science 
and art. The word of God-like men alone is the primary means of right knowledge. E^ery 
man’s own perception and inference constitute only a very small and secondary means of 
right knowledge; and the knowledge so acquired forms only an infinitesimally small part 
of the whole store of his knowledge. One’s own perception tells that the earth is flat, but 
the Sruti of science declares that the earth is round, and so perception gives way to the 
word of the expert. Similarly, it is a wrong inference, when one says that the sun nloves 
from east to west. The right inference is, what the Sruti of science declares, that it is 
the motion of the earth on its axis, that causes the appearance of the motion of the sun in 
heaven. Hence Sabda or the Word is superior to sensuous perception and inference both. 


PARA IV 

II e 11 

The reasoning which supports tho Sruti is the right argumentation, 
hut the reasoning that tries to go against it, is a mere dry controversy 
and should be avoided. 

Note : The authority for this is to bo found in the next paragraph. 


PARA V 

II 

Thaa the VHIaMuieyina (Br. Ar. II., 4. 5) say j 

^sm\ ^ U 

Verily the Self (Hari) is to be seen (directly perceived, the method 
for which is that He is) to he h^d teachjioga given by a 

Vedic Guru). He is to be cogitated upon (by reasonings in accordance 
with the Vedas). He is to mediated upon. 
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To the same effect is the text of the Kd^hakas (Katha Up., U-r 9): 

^ #>i i 

(Jit RRW: RlUjit star) ir 

This belief which thou hast got,' cannot be brought about, nor should 
it be destroyed by, argument (not based upon Vedas). When taught by^ 
the True Teacher, the Self becomes easily realised. (0 dearest! strong 
is thy resolution. Inquirers like thee, 0 Nachiketas ! are not many).. 

I 

PARA. VI 

! [ 

II 


So also there is the following Smrti: 

II ^ II ^ II 

Tarka or right argument is the reasoning that tries to find out the 
proper interpretation of a text, so that it may not conflict with what 
precedes it and what follows it. Any other argument is dry and vain 
argument, and should be avoided. 

m mwi. ii 

Since the non-knower of the Vedas cannot know Brahman and in 
them the Brahmic intuition does not originate, and since Brahman is 
said to be “Aupani§adam” or known through the TJpanisads, hence the 
Sruti or Eevelation is considered to be the principal means of right 
knowledge. 


II 

Am ui authority for the same are the following Gratis: 

I# a II # II 
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The ' iioii-kri6\rer of Vedas cannot conceive that Great 


One, 

n V9 n 

• I ask thee about, the Aupanisadam Parusam, the person, revealed 
by the Upanisads. , (Br. Up., Ill, 9. 26.) 

Sfipjq: II • • 

Here ends the Ninth Proposition, dealinj? with the three-fold means of right knowledge 
in Prameya Eatnavali. 


j:i*ILO(iUE 

Note : The author now ohows that the nine propositions proved by him in the 
preceding portion, arc not invented by him, but were taught by the founder of this sect, 
namely, by MadhvScharya himself. 

5n=trr i 

Thus it has been said by tfio ancients: 

Mi mi W 

5RFT, I 

According to the doctrine of Madhva, Hari is the Supreme, 
The world is. real, separateness is true,. the individual souls are 
infinitely graded as superior and inferior, and are dependent on 
God, liberation is self-realisation consisting in the enjoyment of such 
bliss as remained latent in the soul. Pure Bhakti (devotion) is the 
means to this end. Perception, inference and testimony are the 
sources of knowledge (measures of proof) (mundane and heavenly). 
Hari is .knowable < in the .entirety of the Vedas and by Vedas 
alone. 

Note : This verse which has traditionally come down from the time of £jri Madhva 
sums up the nine Prameyas or propositions thus : 

(i) Harih paratarah, Hari is supreme. 

{it) Satyam jagat, the world is real. 

(iit) Tattvatah bhedah, separateness is true. 

{iv) Jiva-gaga llarer anuchar%, the individual souls are servants of God, and depen¬ 
dent on Him. 
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(v) Nlchodichft bhavam gat^, and are graded as 8U|ieriar and inferior necording 
to thdr ICarmas 

(vi) Muktir naija-sukha-anubhfltih, liberation is the experiencing of the bliss belonging 
to the essential form of the soul. 

(vit) Amala-bhaktilcha tat siUlhanam; pure Bhakti (devotion) is the means to this 
end. 

(ffoi) Ak s B dt tiltayam pram§nam) perception, inference and testimony are the three 
means of right knowledge. 

(ix) Akhila-amnaye-eka Vedyoh Harili, Hari is to be known from the entirety of the 
Vedas, and all the Scriptures establish His existence and qualities. 

^ II 

This PraMEYA EaTNAyaiI should be kept in their hearts with 
reverence by the wise, as it contains the nine gems (Eatna) of 
propositions well proven (Prameya), as they were composed by 
Ananda-tirtha MadhvScharya). 

Let Murart whose Self (Atman) is intelligence (Ohaitanya) 
over dwell in our heart: through whose grace the Lord of elephants 
(O-AJAFAii) became free from faults and full of happiness. 

Here ends Prameya Eatnavali. 

Note ; The last verso has double meaning: it refers to Qajapati which is the name of 
the poet called Gopala DSs, as well as the king of Orissa called Pratapa Rudra. Gajapati 
also refers to the elephant attacked by the alligator and saved by Hari. There is play 
also on the word Ohaitanya. 
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»> 

34 



< 

} 

35 

m 


324 

15 

Seen to be 

Seen, to be 

330 

26 

showed 

shown 

333 

25 



»» 

29 

Brahmaa 
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bath 

both 

a 

44 

middie 

middle 

418 

5 


TO 

418 

12 



419 

5 



>» 

8 
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in the 
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